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PREFACE 

Introducloni 


It was in July, 1919, that, in order to prepare some 
lectures for my pupils in the Visvabh,arali, Snntinikctan, 
I had to read the Upanisads anew ; and in doing so 
when I, now with a little acquaintance with Buddhism, 
began to stTjdy the Agamasaslra of G a u cl a p a d a. 
popularly known as the Gaiidapadakarilia on the 
Mandukya Upanhad, I was struck with its contents 
which were known to me before this quite in a difTerent 
light. I found there something new. In 1922, in the 
Second All-India Oriental Conference held in this 
University, which was presided over by my esteemed 
friend, Prol . S y 1 v a i n Levi, then the first Visiting 
Professor of the Visvabharati, 1 read a paper on the 
subject, in which 1 said that a book under the title of The 
Agamaiastra of Gaudapada, embodying the result of 
my studies in it, would shortly be ready for the press. 
But, unfortunately, it could not be done earlier than 
now. However, I wotc some stray articles in English 
and Bengali on the subject. While they arrested the 
attention of certain scholars trained on modern lines, 
they gave rise to adverse criticism mainly from the 
orthodox section of my friends strictly following the 
indigenous interpretation of the Upanisad, given 
by Sankara, the commentator of the present 
work. 
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Nol being satisfied with the interpretation offered by 
Sankara and his followers, or some other teachers 
I have attempted in the following pages to present to 
the readers my own interpretation of the work as I have 
understood. But in no way do I claim that my interpreta- 
tion is the interpretation, i.e., the interpretation intended 
by Gaudapada himself. Gaudapada has 
not appeared to me and said that mine is the true 
interpretation, nor has God told me anything to the 
effect, nor am 1 an omniscient being. It is quite 
natural and well-known to all that the same thing 
sometimes appears differently to different persons owing 
to a variety of circumstances. It would be sheer 
foolishness on my part, I am perfectly conscious, 
if I pretend to claim by writing the following pages 
any superiority to the commentator, whether he 
is or is not identical with the great author of the 
commentary on the Brahmasulras, who is known by 
the same name, Sankara. I have simply put 
down my views here and I request my readers only to 
see if the text can be explained also in the way I have 
followed here. 

I may say here in the following words of Yasomitra 

(AKV, p. 2) : 

yukta ced grahyeyam na ced ato 'nyatha vidhatavya \ 
nahivisame rtheskhalitumnasambhaven madrsam buddhih |j 

On points related to Buddhism, which are frequently 
raised in the course of my explanation, I have in many 
cases quoted in support of my views more passages 
th<^n one, though a single passage could serve the 
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purpose, having meant them specially for these of my 
readers v.‘ho are not adequately acQuainted vdth 
Buddhist thoughts or have no easy access to Buddhist 
vrorhs. 

_ ^ In the present volume I have given a new edition of 
the test of the Agamasasirc based on a number of MSS 
and different editions as described belo^v, folio-iced by 
an English translation. After this comes m^' annotation- 

At . the end there are Appendixes including the text 
and English translation of the McnduJ^c Upaniisd, 
Vanants of the i^ISS used for the edition of the text 
of the Agamasastra . and different Indexes as the Contents 
'vvill sho'vc. - 


^^anuscnpts - 

Let us give here a description of the MSS. referred to 
abcrce : 

1. A’. Ad3'ar Library'. No. IX. G. 52. It is in folios 
20-28 of the codex. "ViMtten in De\'anagan on paper in 
black ink, pimctuated \dth red marks, and bounded on 
either side by double lines. Size 12.5 Xd.8 . Edeven 
lines on’ each page. No date, nor the name of the 
^enbe. In this hlS ^^•e have the AlaU and the GK. 

2- Ab Ady ax Library. No. IX. f. 99- Fols. 30o9 
of ffiis codex contain the A laU and GK. Size 10 Xo . 
Number of lines on each page 12 or 13. Vi'Vitten nea dy 
in Devanagari on paner, punctuated and bounded cn 
each Side by , a double Hne. No date, nor the name 
of die scribe. 

|J— J20SB 
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3. A®. Adyar Library. No. IX. F. 130. Fols. 38-53 
of this codex, too, contain MaU together with the GK. 
Written in modern Devanagar! on paper, bounded on 
each side by a triple line. Size 10.1 5 . There 
are 8 or 9 lines on each page. No date, nor the name 
of the scribe. 

4. Ah Adyar Library. No. IX. B. 181 . It is written 
on hand-made paper in Sarada script. There are 
30 folios. Size 9"x6". Each page has 18-25 lines. 
The borders of the MS are completely worn out, and 
last 12 folios are torn and destroyed in the middle. 
It is written in black ink, but the numbers of the folios 
are given in English figures in red one. No date is 
to be found, but from the worn out condition of the 
codex it seems to be not less than two hundred years 
old. The name of the scribe is also not given. 

This codex contains different Upanisads, 19 in all, 
the Vedantasara {Saivadarsana), and the Tailtiriya 
Brahmana, 111. 10.9-11. Here we have also the MaU 
and only the first praJiarana of GK. 

5. Bb Bhandarkar Oriental Research Institute, 
Poona. No. 272 of 1879-80. It is written on paper in 
Devanagari. Size 10.5"x4.7". Originally it had 
67 fols., but the first 15 fols. are missing, and so we 
have now only 52 fols. Each page contains 10 to 
14 lines. It is dated as 1765 {bana-afiga-asva-aoani), 
but it is not known whether it is Sarnvat or 
Saka era. 

This MS contains only the last three Books of the GK 
beginning with the first karika of Book 11, 
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6. Bhandarkar Oriental Research Institute, 
Poona. No. 778 of 1891-96. it is written on paper 
in Devanagari. Fols. 45. Size 9" X Like the preceding 
one it, too, has only the last three Books, of GK 
together with Sankara’s commentary. 

The karikas, specially those in the last Book are 
numbered very carelessly ; thus the last karika of the 
last Book is numbered as 93 instead of 100. No date, 
nor the name of the scribe. 

7. D^. Dayananda Anglo-Vedic College, Lahore. 
No. nil. Written neatL'^ in Devanagari on paper. Size 
1 1 .4'' X There is no date, nor the name of the scribe. 
It contains MaU and the GK together with the commen- 
tary of Sankara on both of them . Originally there were 
42 fols., but fols. 18, 19, 30-35 containing karikas 10-53 
of the fourth pml^arana are missing. In three or four cases 
some letters are lost, the paper being torn or damaged. 
In this MS b is written for both b and V. 

8. D'. Dayananda Anglo-Vedic College, Lahore. 
No. nil. Written neatly on paper measuring 1 1 .2''x5.6" 
and bounded on both sides by thick lines. There are 
,69 _fpls. It contains the MaU and the _GK with 
Sankara’s commentary on both of them. No date, 
nor the name of the scribe. . 

9. D'k Dayananda Anglo-Vedic College, Lahore. 
No. nil. Fols. 2-35. Size 12.2" X 5.5". Written neatly 
on paper in Devanagari. It contains the first 7 
passages of the MaU, first 14 karikas of the first 
pra\arana of the GK and parts of Sankara’s 
commentary with Anandagiri’s tika. 



aGAMASaSIRA 


xii 

10. 10. India office. . No. In this codex 

there are three MSS, Diz., (1) Prapancasaravivarana, 
(2) Laghu\aumud\, and (3) MaU together \vith the GK 
only up to the Book I. The/slokas of mafigalacarana 
of Sankara's commentary are given wnth GK. The 
script is Devanagarl. No date, but it seems to be 
old. Almost correct. 

11. Kk Govt. Sanskrit College, KasJ (Benares). 
No. 290 (Cover No. 9). W-xitten in Bengali character 
on paper. Size 9.2"x4.2^k Fols. 24. Lines in each 
page 7. There is no date, 5 'et it appears to be ver}' 
modern. .Writer’s name is not given. There are 
mistakes and omissions. The MS contains both MaU 
and GK. 

12. K*. Govt. Sanskrit College, Kasi (Benares). 
No. 163. This is a part of a bigger MS of which we 
have onlj' 24 fols. (29-52). Sizel2’x5L Each page 
has 9 lines. There is no date, nor the name of the 
scribe. This MS contains only the third Book of the 
GK with Sankara’s commentary. It is not quite 
correct. Some of the karikas are here misplaced. 

13. K®. Govt. Sanskrit College, Kali (Benares). 
No. 13 (Cover No. 4). Size 1 4.3" x 6.2". Script 
Devanagarl, Fols. 10. Average number of lines in 
.each page 13. Samvat 1907. Written at Vrndavana. 
The scribe is not mentioned.. 

. It contains the original text of . the iMaU together %vith 
the commentary called ManduliyopanisadarthapraJiasa. 
Though . the. name of its author is not mentioned here 
he is no other than Kuranara 5 'ana, a follower of 
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;the - R a m-a n u ] a scKooI. .This commentary . . is 
published in the- AnancJashram Series, No.: 62. r _ 

14. fC . Govt. Sanskrit College,. Kasi -(Benaros). 
No-. 304 (Cover No. 9). It-is the first -12 fols. -of a 
bigger codex. Size 10.3 x 5.4^^ Number -of lines 
in each page 8.. Written on paper, in Bengali script. It 
extends up to the karika 12 of Book I together -with 
Sankara s commentary. No date. Appearance 
modern. No name of the scribe. . , . 

■ - .15. PU’. - The Panjab University Library, Lahore. 
No. 948. -Script Devanagarl., Fols. 9. Size 12''.x 6". 
Lines on each page 13-18. Date about 1850 V'.S:; 
as says one B h o j 1 a 1 , a manuscript deala and book- 
seller from whom it seems to have been secured., 

It'contains MaU up to prabhavapyayau hi bhutanam. 
atraite doka bhavanti, and the GK of Book I. 

16. - PU', The Panjab University Library, Lahore. 
No.-746. Script Devanagarl. Fols. 142. Size 14-'x7^2 
Number of lines on each page varies from 13 to 18. 
No date,' but said to be of about 1850 V.S. _ Obtained 
at Amritsar,- and said to . be , of Kashmir recension . . Jt 
-contains- the. Ma.U-and the GK. together with...the 
-'commentary: .of Sank a.r. a iollowed by An, an d a - 
Sir i ’ S - tlka:. 

17. Visvabharati. No. 1317. It is' written in 
-Grantha character on palm-leaf-. Fpls, 58. Size 45. 7" x 

- Lines 7-8 on each page. - It contairrs the follow- 
lihg works (1) Snmad Bhagavadgltq 2fols. 4-29), 
^Z) Uopanisad (fols, 30“), (3) Kenopanisad (fols. 30^-32’^, 
(4) Kathopanisad (fols. 32'’-379, (5) Prasnopanisad 
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(fols. 37‘-41"), (6) Mundakppanisad (fols. 41’-44‘), 

(7) Manduliyopanisad with ”GK (fols. 44*-52*), and 

(8) Taittirlyopanisad (fols. 52“-58). This MS seems to be 
about 150 years old, but there is no date nor the name 
of the scribe. 

18. V”. Visvabharati. No. 1632. Written on 
palm -leaf in Devanagarl. Fols. 13. Size ]\.5"X4". 
Lines on each page 7-8. The scribe was one 
Vasudeva Bhide, the son of one Narayana. 
it was written at Sripancavati in the presence of (god) 
^rirama on the 7th day of the black fortnight of the 
month of Caitra in the ^aka era 1 7 33 [Prajapati 
satnoafsara) = 1 8 1 1 A. D. It contains the MaL) with 
the GK. beginning with the benedictory Vedic slokas, 
bhadram karnebhih° (RV, 1. 89. 8), and svasti na indra° 
(RV, I. 89. 6) to which are added the first two slokas, 
viz., prajnanamsu° and yo visvatma® of Sankara with 
which he is said to have begun his commentary on 
the MaU. 

As regards the relationship of the MSS described 
above it may briefly be observed that A^ and A' are 
from the same family and have close connexion with 
A^, lO, PU^ and PU‘. and B‘ are closely related 

and so are and D'. and V“ agree in many cases 

with Ah Ah D' and Dh 

Among the MSS mentioned above Ad and A' are 
the worst giving very wrong readings. Yet, at least 
in one case (IV. 56“) A^ with 10 gives the right 
reading. See Introduction, § 5. The Readings of the 
Text. 
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In addition to the MSS described above the readings 
collected from the thirteen MSS, utilized for the prepara^ 
tion of the second edition of the MaU and GK together 
with .Sankara ' s commentary and Ananda- 
g i r i ’ s sub-commentary in the Anandashram Series, 
No. 10, have also been consulted. The MSS collected 
for that edition are mentioned here, where necessary, 
according to the abbreviations used there, viz., K, Kh, 
G, Gh, etc. Besides, such editions as of M a h e s a - 
candra Pal a, Calcutta, 1806 Saka era; of MM. 
Durgacarana Sankhya-V edanta-tirtha, 
Calcutta, 1 33 T Bengali era; and of Gita Press, 
Gorakhpur, 1993 V.S., have been consulted. 

The most important readings are discussed in their 
respective places in the main work, while variants will 
be found in the Appendix II, pp. 229 ff. See Intro- 
duction, § 4. 
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INTRODUCTION 

§ 1 . The Mandu\tja Upanisad and its Extent 

. What work or works ate. we to understand by the 
name of MaU? And what is its real extent? 

It is generally believed that the MaU comprises on!}' 
the twelve prose passages beginning with “om ity etad 
aksaram° ” and ending with “ atman^in ya evam veda ” 
(see pp. 223-25).^ It is also assumed that the karikas of 
Gaudapada are mere explanation of these passages. 
These two works are thus separate, though related to 
each other very closely as text and commentary. 

But this is not admitted on all hands. Some 
hold that the Upanisad is composed not only of the 
twelve prose passages referred to above, but also of the 
karikas, twenty -nine in all, attributed to Gaudapada, 
as contained in Book 1. Thus according to them those 
prose passages and the karikas in Book I are regarded 
as Upanisad or sruti,^ This view seems to have partly' 

^ Of these passages the first seven are found with slight variations in some 
cases also in NPTU, IV. 1-2 ; NUTU, H ; and RUTU. 5. 

^ In 1925 I had an occasion to wrile (IHQ, Vol. I, pp. lI9fF.) with regard 
to the present subject that this view was at lea' t as old as MadKvacatya 
(1199-1274 A.D.I, the great champion of the Dvaita school of the Vedanta 
philosophy. For, according to him and his followers, such as V y a s a - 
tirtha and Srinivasa, both, the prose passages and the hatibas 
referred to-are handed down by V a t‘ u n a in the form of a .mandufja ‘frog* 
(see the commentary _ on the MsU by MadKvacarya with 5 r I- 
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been subscribed to by Sankara , the commentator of 
MaU, who says in the introduction to his commentary 

n i V a s I y a , Kumbhakonam, pp. 2-3). In support of it MadhvScarya 
quotes the following two passages from the PP and HV respectively : 

(0 dhySyan nSrSyanam devain pranavena samChilah | 
mandukarOpi varunas lusISva harim avyayam II 
(n) iti mandukarupl san dadarta varunnh ^rutim | 

These lines are not found, so far ns 1 know, in printed editions of the 
works. 

Here Madhvncarya writes (ibid., p. 2) : mandukarDpinS varunena 
caturupo natSyano 'tra stCyate. He regards the kurikEs ns monlraB which are 
s»id to have been visioned by Brahman, the creator. On this he quotes the 
following couplet not yet traced in the same work (p. 8) : 
brahmadrstan alo mantrSn prarnSnam salileivarah | 
atra iloks bhavantiti caknraivatp prihak prthak II 
Vyasatlrtha's tiks, too, introduces the kaiikSs under manlrns. 

The commentator of NPTU, who is knov\-n by the name of Sankara- 
c a r y a and identical with the author of the Prapaficasara, a Tantiic work 
(see my paper, Sankara's Commenfaries on the Upanisadc, in Sir Asutosh 
Mookerjee Stiver Jubilee Kolumes, Orientoha, 2, pp. 101 ff. and against it 
Raghuvara Mitthulal Shastri : Proceedings and Transactions, 
Fijth Indian Oriental Conjerence, 1928, Vol. 1, pp. 691 ff., as well as T . R . 
C h i n t a m a n i ; Proceedings and Transactions, Third Oriental Conjerence, 
Madras, 1924, pp. 4 19 ff.) is also of the same opinion, though he does not 
give particulars as to whether the rji ‘seer’ of the Upanisad is Varuna or 
whether the ksrikss are seen by Brahman, the creator. Kuran.5r5yana, 
another commentator of MaU belonging to the Ramanuja school of the 
Vedanta 'maintains the same view taking the kaiikEs in Book I as mantras, 
which, in his opinion, loo, together with the prose passages form the original 
Upanisad. Appayya Dlksita fa person different from the celebrated 
author of the SiddhantaleSa) who is a commentator of the one hundred 
and eight Upanisads, seems to subscribe to the same views, for his commentary 
on the Upanisad extends only up to the prose passages and the karikas of 
Book 1. See the Catalogue of Sanskrit Manuscripts in the Adyar Library, 
Vol. 1, Upanisads, pp. 116, 287-8. 

After what I wrote as above in 1925, so far as my Information goes, it w'as 
B, N. Krishnamurti Sarma who in 1931 took up the case in 
right earnest and advocated it very strongly. His first paper (New Light on 
the Gaudapadakarika) appeared in RPR, Vo]. II, No. I, pp. 35 ff. ' He '.Wanted 
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on it that the first of the four sections {prakarana-catmtaya) 
of the Agamasastra begins with “om ity etad aksaram°” 
(MaU, 1), though the question as to whether that 
particular section or all the sections are regarded as sruti 
or not is not raised by him. Leaving aside what is said 
by this Sankara whose identity with the great author 

•' y 

of the commentary on the Brahmasulras is doubtful, " it 
appears plausible thM the view under discussion dates 
back at least from the time of Ramanuja (1055- 
1 137i A.D.), as he seems to quote in his commentary on 
BS, 1. 1 . 1 , a karika of G a u d a p a d a (1. 16) as sruti. 

mainly to show that Madhvacarya cannot tightly be accused 
of holding the view that the kanhas in Book I ate tegatded as Sruti, and form 
a part of the original MaU. In doing so he tried to demonstrate that teachers 
" of the three schools of Vedanta, such as Sankara, Anandagiti, 
Madhusudana, Btahmananda, Ramanuja, Kura* 
naiayana, Mahacarya, Madhva, Jayatirtha, Vyasa- 
carya svamin, RamScarya, etc.,” are of the same opinion. In 
the same journal (RFR, 1932, Vol. ill. No. 1 ; 1933, Vol. IV. No. 2) he wrote 
two papers more on the same subject. His writings gave rise to an interesting 
and long controversy in which took part some scholars, such as 
Y. Subtahmanya Sharma (RPR, 1933, Vol. IV, No. 3), and 
A. Venkata Subbiah (PO, 1936, Vol. 1. Nos. 1-2), B . N . 
K r i s h n a m u r t i ’ s- rejoinder being given in PO, 1936, Vol. 1, No. 2, 
and 1937, Vol. 11, No. 1. Besides, A. Venkata Subbiah 
wrote in l.A, 1933, pp. 181 ff. an independent paper entitled The Mandukyo- 
panisad and Gaudapada which deserves to be mentioned in this connection. 

3 Those who think that the two Sankaras, the author of the 
3arirak.abhasya on BS and the author of the commentary on AS, are one and 
the same should consider in the latter not only the question of mangalacarana , 
the inferior quality of composition of the slokas, the defect of metre 
(A n a n d a g i r i ’ s explanation can hardly be accepted), and the gramma- 
tical mistakes, but also the explanation offered of such karikas as 1. 10, II. 37, 
IH. 25, and IV. 63 as to whether it is possible for the former. C/. here his 
explanation of the words hhuto and ohhuta in 111. 23 with that in IV. 3 ; of 
sambhriW in lil. 25 with that cf lU. 12. -See note 2. 

V— 1201B 
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He writes : jivasyaiva hi nirodhah sruyate° anadimayaya 
supto yada jivah prabudhyata (I. 16) iti ca. By the word 
sruyate evidently he regards the line as srutz. 

B. N. Krishnamurti Sarma thinks 
that the above date is to be pushed back to the time 
of Suresvara, the author of the BBV or even 
that of Sankara, the author of the Sdrlraliabhasya 
on BS. But in spite of what he has said in support 
of the view one can hardly accept it when the statements 
made by the above two teachers themselves are taken 
into consideration. Suresvara quotes AS, I. 1 1 
(karyakarana®) in his NSi, IV. 4] , and tells us (Op. cH., 
IV. 44) that it is said by the revered G a u d a s .' 
The word Cauda here refers to Gaudapada. 
As regards Sankara, he, too, quotes in his commen- 
tary on BS, II. 1 . 9, a karika of Gaudapada 
(anadimayaya®, I. 16), and says it is a saying of those 
teachers who know the tradition of the Vedanta, just 
as said by him in another case (BS, I. 4. 14) with 
regard to another karika of Gaudapada (mrlloha®, 
1II.15).« Here Suresvara and Sankara say in the 
clearest possible language that the karikas referred to 
above are by revered teachers.' Hence, according to 
them, they are not sruti. 

^ evam gaudai'r dravidair nah pujyair oyam arthah prabliasitah. Th's line, 
as in the printed text is metrically defective. The word ayam seems to be 
omitted here. 

5 atroktam vedantasampradayavidbhir acaryaih. 
latha ca sampradayavido vadanti. 

For detailed discussion of this question readers are leferred to the 
scholars and their papers mentioned in note 2 of thi^^ section. 
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In the face of this clear statement, the passages from 
some works attributed to Sankara, and as such 
of doubtful authority, which are quoted by B . N . 
Krishnamurti Sarma in order to support 
his view that the karikas of the Book I are sruti, do not, 
as it appears to me, carry any particular weight. 

Suresvara’s words, viz., vedantoJ^ti with 
regard to GK, I. 14, and agamasasana with regard to 
GK, I. 3, which are quoted by him for the same 
purpose from BBV, I. 4. 615 and 744 respectively, 
do not necessarily imply that the karikas are sruti in 
the primary sense of the word, for the same author, 
Suresvara, takes elsewhere, as we have already 
seen, one (I. 11) of the GK karikas of Book I in which 
the above two karikas are included, as a statement of 
Gaudapada.. We should remember here that 
the above phrases are applicable also to works of human 
origin dealing with the Vedanta or Agama. 

That 'this controversy is not new, but an old one 
is known from the words of Ramacarya, the 
author of the NAT, p. 223, where with regard to the 
two karikas of Gaudapada, I. 17 and 1 8, he raises 
the question as to whether they are sruti, and arrives at 
the conclusion that they are really so.® 

Thus we reach the conclusion that at least from the 
time of Ramanuja, the author, of the Srihhasya of 

® See RPR, 1933, Vol. IV, No. 2. It is interesting to note here that some- 
times the karikas of Booh I of GK is referred to as Gaudapadiyoktasruti (LC, 
p. 580), and Mandukyopanisadvivarana-CaudapadlyaVarUika (NAT, p. 123h). 
The reader may think over here as to how these two words are used here 
loosely. 
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BS, there were some authoritative teachers according to 
whom the karikas of Book I of the GK were regarded 
as smii and as such they formed a part of the MaU. 

Speaking generally our old teachers were sraddhadeva, 
‘ trustful,’ to use the word of the Satapalha Brahmana 
(1. 1.4.1 5), with regard to the authenticity of our sacred 
or Sanskrit texts. Any work dealing with Upanisadic 
matter would readily be accepted by them as Upanisad. ' 
Remember the number of Upanisads and their language, 
subject matter and the way of treatment therein. Are 
they all Upanisads, though they are called so? The 
BhagaVadgita is not an Upanisad in fact, yet, it bears the 
name. We all know its colophon in which occurs the 
following ; Hi srimadbhagaoadgitasu upanhalsu. And 
it is so only owing to the fact that it is /i^e an Upanisad. 
The practice of taking what is actually not an Upanisad 
as an Upanisad appears to have been in existence from 
the time of P a n i n i , as says Satyavrata Sama- 
sramin in his Trayipan'caya, Calcutta, 1893, p. 69. 
From his work (I. 4. 79)'" we may gather a word, 
upanisatJirtya, which means ‘having made liJie an 
Upanisad.’ Does it not lead us to conclude as above? 
But grammarians differ here on the meaning of the word 
Upanisad, according to some it being tatlvajnana, the 
knowledge of reality, while to others, rahasya, a ‘secret’ 
or secret doctrine . ^ Let us take here the case of Puranas. 
A Purana is said to have ‘ five characteristics ’ (puranam 
pancala\sanam) . But there are Puranas which are, in 

^ See Sankara on BG, II. 19 and 20 where he uses the words rc and 
manira referring to the above two stanzas, 
jivikopanisadav aupamye. 
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fact, not so, though they are known to us under the same 
name. Similar is the case with regard to Upanisads and 
other works. It may be noted herein this connexion that it 
is not only the Book I of GK but also the remaining three 
Books of it which are sometimes held to be Upanisads, 
as AdvaitapraJ^arana Up., Alatasantipra\arana Up., etc.” 

We have seen above that according to some 
authorities including specially Madhvacarya 
only Book I of GK is sruti, and the last three books 
are not so, and as such they do not form any. part of 
MaU, as does Book I. In other words, they form a 
separate work or works with which the former has no 
connexion. If it is not so, it will be very difficult to 
explain as to why the last three Books are not commented 
upon by those teachers. Why have they explained 
only the Book 1 ? It cannot be said that these last three 
Books were not known to them or in their time, as their 
existence before them can very satisfactorily be proved 
by the very simple fact that the great Sankara 
who flourished long before them has quoted in his 
commentary on BS, I. 4. 14, a karika (III. 15) from one 
of those three Books. 

' The fact that they did not comment upon the last 
three Books can be explained in two ways. First, it might 
have been their honest belief that those three Books had 
no connexion whatsoever with the MaU which, accord- 
ing to them, comprised only the twelve prose passages 

Cee MSS labelled ZZE of BBRAS. Similarly each of the five chapters 
of the NPTU is regarded as a separate Upanisad. The case is the same with 
theTU, the three chapters [SihsaOalll, Brahma° , and Bh.rgu°) of which are 
held to be three Upanisads. 
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and the twenty-nine karikas of Book 1 of GK. Secondly, 
it might be said that they could not explain them, for 
the dominant thoughts therein, viz., Advaitavada 
‘ absolute monism ’ and V ijmnavada ‘ idealism ’ would 
go against their own views, viz., Dvailavada dualism 
or Visistadvaitavada ‘qualified monism.’ The first 
answer seems to be more reasonable than the second, 
for had they known that the last three Books, too, were 
really included in or connected with the original 
Upanisad they would have undoubtedly explained them, 
as is done '"by Purusottama, the grandson 
of Vallabhacarya, the great teacher of the 
Suddhadvaita ‘ pure monism ’ school of the Vedanta.^ ' 

§ 2. The Relationship between the Prose Passages 
and the Karikas in Book / 

As Madhvacarya says,’ the twelve prose 
passages of the Upanisad are divided into four parts.' 

I have seen the commentary only on the first two Boohs as edited by 
Bhatti* RamanStha Sastrin and published from Pustimarga- 
Karyalaya, Bombay, Vihiama 1980. That Purusottama wrote or 
intended to write his commentary also on Book III (Advaita Prakorana) is 
known from his own words (adooi(at;/ii/c oicorai/isj/e), p. 55. It seems that he 
commented or intended to do so also on the lust Book. 

'3 It is known from the Tibetan sources that in about the first half of the 
eighth century A.D. the GK was regarded as an Upanisat saslra fgsan bahi.bstan. 
bcos). For Kamalasila, a disciple of ^antiraksita 1705-763 
A.D.) and the author of the PanjiJ^a of his MAK quotes some karikas from 
Books II and III of out work which he calls Upanhat s'estro. It is to be noted 
that Kamalasila s remark cannot be considered with reference only to 
the above two Books. 

i MaU with SnnWaslyaVrtti, p. 8. 

passages 1-6; Part II, passages 7 ; Part 111, passages 8-1 1 ; and 
Part IV, passage 12. 
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Just after each of them there is a line : atraite sloka 
bhavanti ‘ here are these slokas.’ These introductory 
lines when compared with similar sentences in different 
Upanisads^ will show that the slokas are quoted there 
only to support what has been stated before. And we 
have already seen that Madhvacarya and others, 
specially the former, say the very thing quite clearly. 
Thus it follows from it that the slokas or karikas were 
already in existence and the prose passages came into 
being afterwards. 

This will be confirmed if we compare the contents 
of the prose passages with those of the corresponding 
karikas. The comparison will further show that it is 
the karikas on which the prose passages are based and 
not vice versa. 

Supposing that the karikas are explanations of the 
Upanisad, i.e., of the twelve prose passages which are 
generally held to be so, one may naturally expect to see 
the difficult points in the latter explained in the former. 
And it also goes without saying that an exposition may 
add something new to what is said in the original, but it 
does not or should not omit the most important and 
difficult words or points in it. Tf these facts are 
borne in mind, it will be evident that it is the karikas 
that should be regarded as the earlier work, and not 
the prose passages. 

3 See BU, IV. 3. 11, 4. 8; tad ete sloka bkavanti; Op. cif., II. 2. 3, IV. 
4 6, 7 : tad esa sloko bhavali ; ChU, 11. 21. 3, HI. 11. 1, etc.: lad esa^ dokah ; 
TU, n. I. I, 2, I, etc.: tad apy esa doko bhavati ; ChU, III. 12. 5: tad elad 
rcabhyuktam. 
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According to the general view, karikas 1 -5 are to be 
taken as the exposition of the prose passages 3-5 
Now the words saplanga ‘with seven limbs,’ and 
ekonavimsatimukha ‘ with nineteen mouths ’ in the 
passages 3 and 4 are the most difficult and they are 
explained differently by different commentators'" ; but not 
even the slightest mention of them is made in the karikas. 
Why should the karikas which are supposed to have 
been \vritten in order to explain the text, i.e., the prose 
passages, omit these two important words? 

Again, in the prose passages 3 and 9 we have the 
word vaisvanara and not VisVa, while in the karikas 
(1. 1-4, 19, 23) there is only viiva and never vaisOanara. 
Why is this discrepancy? A commentator is to explain 
what is actually found in the text, he is not allowed 
to take the liberty of changing it. Nor are the two 
words vaisvanara and Visva identical or synonymous. 
It is difficult to account for this alteration. That it is 
owing to the exigency of metre is an absurd hypothesis.'^ 
In this connexion, there are three words more, viz., 
jagaritasihana, svapna°, and susupia° in the prose 
passages 3, 4 and 5 respectively. But they are entirely 
omitted in the karikas. But why? It cannot be explained 
away by simply saying that they are not so important or 
difficult as to require any explanation ; for, in order to 

^ It is to be noted that the first two passages have nothing in^lhe karikas 
as we have them before us. 

6 See S here and on NPTU, IV; Madhva. KN, and P on the 
passages; Vidyaranya on NUTU. I ; and N a r a y a n a on RUTU, 3. 

*■ Note there is prajnonofi/inno in the prose passage 5, for whieh we have 
ghanaprojna in k5rika 1. 
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understand the main thought of the passages the 
importance of these three stages, viz., wakefulness, 
dream, and deep sleep, can in no way be ignored. 

The fact is that the karikas are older, and from 
them, as well as from some older Upanisads, the MaU, 
i.e., the prose passages to which that name is usually 
given is compiled or made," and in doing. so some of the 
thoughts of these karikas and of some older Upanisads 
are here in the prose passages simplified, modified or 
explained adding something new. Thus, it appears, in 
the present case, the author of the prose passages having 
found the word viiva in its special sense nowhere in the 
Upanisads® seems to have substituted for it VaisVanara 
which is used in such old Upanisads as ChU (V. 11. 
12) and BU (V. 9. 1).® Now the author of NUTU, 1 
where the entire MaU is quoted with some slight variants,^® 
seeing both the words VisVa in the karikas and vaisvanara “ 
in the older Upanisads, has adopted both of them^' and 
simplified the text to some extent.’® As to why these 
two terms are taken together in NUTU and what is 

^ See pp. 223 ff., and D e u s s e n : Upanisads des Veda, p. 574. 

* Excepting perhaps MU, VI. 7 which is not so old. 

® On the greatness of Vaisvanara see RV, 1. 59. 6 ; 98. 1; Nt, VII. 21-23 ; 
B3, I. 2. 32. 

The MaU is almost entirely found also in NPTU, 1. 

For a different view of Visva-Vaisvanara, Taijasa and Prajna c/. Isvara 
and PrSjna, Hiranyagaibha and Taijasa, and Vaisvanara and Taijasa in 
PD, I. 16-29. 

Sthulabhuk caturatma visvo vaisvanarah prathamah padah. 

This is also with NPTU, 1. For example, suksma is substituted here 
for pravivikta in the karitas. Here suksma is undoubtedly simpler than 
pravivilita. For details the reader is referred to that Up. 

Vi— 120IB 
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their special significance is clearly shown by Vidya- 
r a n y a in his tika on it and in PD I. 28-29. See 
also VeS, § 1 7. 

Similarly the three slates, jagarita, sVapna, and 
susupta in the prose passages (3-4) are later additions 
from BU, or ChU, or both for a clear exposition of 
the terms hahisprajna, anlahprajna, and ghanaprajna in 
karika 1 . 

That the MaU (f.e., the prose passages) has drawn 
upon the karikas and some other Upanisads can be 
gathered from the comparison of both the texts. In 
the karikas we have simply ghanaprajna (1) and 
anandabhuj (3) or ananda (4), while the prose passage (5) 
reads as follows (see p. 224) : 

yatra supto na b.ancana liomarn jiamayale no /foncono 
svapnarn pasyati (BU, IV. 3. 9) tatsusuptam. susupta- 
sthana ekibhutah” prajmnaghana (BU, IV. 5. 13) 
eVanandamayo (TU, II. 5. l)hy anandabhuk cetomukhah 
prajnas trtlyah padah. 

Which of these two, the karika and the prose 
passage, is the original, and which is the exposition, may 
now easily be ascertained. 

The word ghanaprajna in the karika is no doubt, 
identical with prajmnaghana in a somewhat different 
form, and to explain it the prose passage has introduced 
the word ekihhuta found, in fact, in the form of 
elilbhavati in different Upanisads.’" 

Cy. ek'ihhavati, BLI, 6. IV. 4. 2 (eeven lime.-;). See PU IV 2 (twice) i 
NPTU. IV. I : NUTU. I. 

See note 14, 



§ 2 ] 


INTRODUCTION 


xliii 


The karika 1. 19 runs thus : 
visvasyatvavivaksayam adisamanyam utkatam | 
matrasampratipattau syad aptisamanyam eva ca jj 
And the corresponding prose passage (9) is this : 
jagaritasthano vaisvanaro ’karah prathama matrapter 
adimattvad va. apnoti ha vai sarvan kaman adis ca bhavati 
ya evam veda. 

It means that Vaisvanara whose sphere is the waking 
state is the first matra ‘measure,’ the letter a, on 
account of obtaining (or pervasiveness) or on account 
of its being the first {apter adimattvad Va). One who 
knows thus obtains one’s all desires and becomes 
first of all. 

Now, if these two texts are compared it will at once 
be clear that the second is merelythe exposition of the 
first with a tinge of the language used in the Brahmanas. 

Here is one point more. In the first text the reason 
is advanced as to why Visva ( = Vaisvanara of the 
second text) is to be regarded as the letter a. And 
the reason is samanya ‘ similarity ’ — similarity between 
Visva and the letter a. And this similarity is beginning 
{adi) or ‘obtaining’ or ‘pervasiveness’ {apti). Now, 
according to the order of Visva, Taijasa and Prajna, 
Visva is at the beginning or first {adi) ; just so is at the 
beginning or first the letter a of a, u and m of 
which Om is composed. Owing to this similarity 
Visva is said to be identical with the letter a. The 
second similarity is apti which by Sankara is 
thus explained : As Visva pervades all the visible 
world, so does the letter a all the speech. On account 
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of this similarity, too, Visva is to be regarded as the 
letter a. The second text, however, gives a somewhat 
different explanation of this identity of Visva and a. 
For, while the first text says that owing to both the 
similarities of adi and apti they are identical, the second 
text clearly says that it is owing to either of them (apler 
adimattvad va)d® All these seem to be later develop- 
ments. 

The case is exactly the same with karikas 1 . 20, 21 
and the corresponding prose passages 1 0 and 1 1 of the 
Upanisad, to which the reader is referred. 

There is one thing more to be noted with regard 
to the karika 1. 21 and the corresponding prose 
passage 1 1 of the Upanisad, In the former one of the 
two similarities is mana ‘ measure ’ from \/ ma ‘ to 
measure ’ while in the latter the word is not mana, but 
miti ‘ measure ’ from \/ mi. Similarly, while in the former 
we have aptli ‘disappearance’ from api-\/i, in the 
latter there is laya ‘disappearance.’ There is, however, 
no difference of meaning, as shown, in the two cases. 
Yet, how far such divergency between an original 
text and its explanation in Sanskrit can be accounted 
for is to be considered seriously. 

The conception of atman as having four fourths 
or quarters {catuspad) is not so explicit in the words 
of karikas as in those of the Upanisad, 2. This idea 

One may, however, say that the word Va in the text may be taken in the 
sense of ca or api. But Sankara or Sankarananda does not 
say so. 

See 1. 10-15 (where the fourth state is described), 24, and 29 (where - 
Onkara is described with or without matra). 
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is, however, fully developed in the Upanisad 2 from 
the very beginning. This fact also goes to show the 
priority of the karikas. 

The distinction between Turya or Turlya ‘ fourth ’ 
and the other three, viz., Visva, Taijasa and Prajna, as 
made in the karikas (1. 10-15), has nothing correspond- 
ing in the Upanisad, but the nature of Turya, which is 
expressed in a karika (I. 29) simply by two words, siva 
‘ blissful ’ and dvaita-upasama ‘ cessation of duality ’ 
is thus elaborated in two passages, 7 and 12, of the 
Upanisad ; 

(f) nantahprajnara na bahisprajnam nobhayatah- 
prainam na prajnanaghanain na prajnam naprajnam 
adrstam avyavaharyara agrahyam alaksanam acintyam 
avyapadesyam ekatmapratyayasaram prapancopasamam 
santam sivam advaitam caturthaip manyante. sa atma 
sa vijneyah. 

(if) amatras caturtho ’vyavaharyah prapancopa- 
samah sivo ’dvaita evam oiikara atmaiva. sarnvisaty 
atmanatmanain ya evain veda. 

These two passages are mere amplification or 
exposition of what is briefly said in the karika, I. 29, 
and consequently appear to be later developments, as 
shows also the language used here. 

Again, it is to be noted that though in the Upanisad 
(!) Brahman or Atman is said to have four quarters 
(catuspad) which are explained there later on (3-6), 
there is no express mention of them in the karikas which 
are supposed to be an explanatory work. 

SeeVS, XXXII. 11 : atmanatmanam abhisamvivesa. 



x)vi 


aGAMA^AS'I ra 


t§2 

Compare the karika I. 24 with the prose passage 8 of 
the Upanisad and it will be found that the former is 
explained in the latter in some detail and not vice 
Versa. 

The karika (I. 6) opening the discussion about the 
origin {prabhava) of all things may be connected with 
the last part of the passage 6 of the Upanisad : 
prabhavapyayau hi bhutanamd® Here prabhaVa is 
described in the karikas I. 6-9 at some length, but 
apyaya ‘ disappearance ’ is not even touched in the 
karikas. This would hardly be possible if the karikas 
were meant to explain the Upanisad. 

All these considerations lead me to conclude as 
follows : 

iO The karikas in Book 1 are not the exposition 
{vyakhyana) of the MaU. 

(if) The MaU is mainly based on the karikas,'"’" 
and not vice Versa. 

{iii) And as such the MaU is later than the 
karikas. 

Here we must remember what Madhvaearya 
has said on the point. Serious charges may be and 
have been brought against him saying “that he is 
addicted to the fabrication of evidence and that he very 
frequently cites passages from books which do not and 

It is taken {tom KU, li. 2. 

2*^ It has drawn much also upon some older Upanisads as will be seen 
from the text printed herewith, pp. 223 B. 

See Max Walleser: Der alter Vedanta, p. 5. He says that 
the karikas do not show that the Upanisad was before them. 
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did not at any time exist.”" Or Appayya Diksita 
in his Madhvamatavidhvamsana may give a list of such 
books, or may say of him : 

tathapy anandatirthiyam matam agrahyam eva nah | 
yatra vaidikamaryada bhuyasy akulalam gata {| 

Or, again, most of the authorities cited by him in 
his commentary on the MaU may not be traced ; or one 
may or may not. attach any value to the myth he has 
given us that Varuna having assumed the form of a 
frog received the mantras, i.e., the karikas originally 
visioned by Brahman, the creator ; yet, in the present 
case, we have to accept, as we have shown above, 
his view that the mantras or karikas are older and on 
them is based our MaU."' 

§3. The Inter-relationship of the Four Books of the 

Agamasastra 

It is generally held that the Agamasastra has 
four prakoranas or Books, viz., Agamaprakarana, 
VaitathyaP, Advaita°, and Alataianti.^ Here arise 
the following questions ; Are these Books, in fact, four 
parts of the same work, or are they four independent 
treatises compiled in one volume? Again, is it that 

A. Venkatasubbiah: lA, 1933, p. 189. 

53 SeeRPR. Vol. II. p. 51. 

This view was originally expre ssed by me long ago in IHQ, 1925, Vol. I, 
pp. 119-125, 295-302. Against this see S. fC. Belvalkar’s observa- 
tion in his Vedanta Philosophy (Sreegopal Basu Mallik Lectures) , Part I, 
pp. 192-193. Bui 1 do not think that the modification of my opinion is 
necessary. 
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while one or more of the Books form a work, the 
remaining one or ones constitute another work? 

Sankara , the commentator, with his followers, holds 
that the four Books are the different parts of the same 
work entitled Agamasastra. And so, in order to show 
their mutual connexion first with reference to Boohs I 
and II, he writes just at the beginning of his commentary 
on Book II : “ ‘When (the Reality) is known there is 
no duality ’ — This is already said (1. 18c/),^ and it is 
supported by such srutis as ‘ There is only one without 
a second (ChaU, VI. 2. 1).’ This is, however, only 
a statement of scripture (agamamaira). With a view to 
showing that the unreality of duality can be established 
also by reasoning {upapaiti) Book 11 is begun with the 
words ' vaitathyam,’ etc.” 

Now, as regards the relationship between Books 11 
and 111 S observes (III. I): ‘‘The determination of 


1 6 could easily lefcr here also to 1. 16, I7 and 29. Moreover, in the 
manner which he has adopted in showing the relationship between the first 
two Books the following might also be added in his favour, as in bis opinion 
the A gamaprakorana begins with “Om ity etnd nksaram ily udi,*' in other 
words, it includes the MaU, We rend in the concluding ksrika l29) of Book I : 
dvaitasyopainmnh 5ivah, which is in fact the same as prapancopasamam ^ntam 
Sivarn and prapancopa^amo 'dvnitah of the MaU. 7 and 12 respcclivelj'. This 
very thing is re*as3urcd in Rook 11. 35 by a phrase wbich is exactly the same- 
in sense as the above, { c , prapancopalamo 'dvailah. Again, in 1. 10 we 
have advaitah sarvabhnvannm, and the same thing in one or other form is seen in 
many places in Book II : tasmnd advayata ^iva (II. 33) ; advaite yojayct smrlim 
(II. 36), advaitam samanuprapya (II. 36). C/. here also advaitorn paramartho 
hi (111. 18) And this truth is established there (11. 1 ff.) by strong reasons 
showing the unreality (oaifaf/iya) of all things as in dream. Thus does it not 
show that these two Books are closely connected wi»h each other? 
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Out fe made only by a preposition ipratijmmaira) : 
‘'Tlie A±niaii i$ the cessation of expression, blissful 
artci a second, (MaU, 12).' It is also said 

tbat “■ ^Tien (tbe Reality) is known there is no duality ' 
(L 29). There rn the Book called. Non-reality ivaiiathya), 
Le,. n. the absence of duality is set forth by the 
ilfiisfratiGns of dream, magic, castle-in-air, etc. (11. 31), 
by reasons such as the ‘ capability of being seen ' 
{disaalila) ~ and ‘ the state of having the beginning and 
the end* {edyardevettva),^ and also by reasoning [iar^a). 
Now*, it is ashed : Is it that non-duality can be under- 
stood only by scripture or also by reasoning ? ' The 
reply is: It can be done also by reasoning. How is 
it5 For this Book III is begun." 

Finally with reference to Book IV, S says in introduc- 
ing it : “Through the determination of Om non-duality 
is proposed (prah/nafa). It is then established {sidclha) 
by showing the non-reality of the different external 
objects (in Book II). Again, in Book III it is directly 
ascertained by scripture (ogama) and reasoning conclud- 
ing that it is the highest truth (111.48). At the encF’ 
it is hinted that the Dvnitins ‘ Dualists ’ and 
Vainasihas ‘Nihilists’ are opposed to this view' of 
non-duality w'hich is the meaning of the scripture 
{agama), and their views are wrong views as they cause 
such evil passions as attachment and aversion, on 


^ Where ia it in Book II ? 

^ li. 7. 

ndvaiintp kirn liBnmtimiitrenn pinlipnllnvy.nm Bltoavit tnrkeniipi, 

^ In fact, it la not ‘at ihe end' (nntr), nor ia it in any of (he oriBinal karikse, 
I( ia (he eommenialoi 'a oiiin olif eivatlnn. .See the commeniniy op fl. 7, 

vii-i7nin 



1 


aGAMA^aSTRA 


[§3 


account of their mutual contradiction. As there is no 
place of evil passions in it, the view of non-duality is the 
right view, and as such it is praised. Now, here 
(in Book IV) having shown in details that their views 
are not right being mutually contradictory they are to 
be thrown away, and by doing so the establishment of 
the view of non-duality is to be concluded by the 
method of inference called avlta'' ‘ negative. For 
this, (the Book called) ‘ The Cessasion of the Fire-brand ‘ 
is begun.” 

Let us now examine the above statement of 6, By 
his observation regarding the connexion between Books 
1 and 11, he wants to mean that though it is said in 
Book 1 that there is no duality, yet, it is merely an 
expression of agama, no reason being offered there 
in its favour. And so in order to support it by reasons 
Book 11 is written. But is it really so? Is it that there 
is no reasoning at all in Book I ? None can give the 
answer in the affirmative. Certainly various reasons are 
advanced in Book II, but it cannot be said that Book I 
is altogether conspicuous by their absence. For, they are 
to be clearly found in karlkas 16-18, though not to that 
extent as in Book II. Here arises a question : If the 
connexion between Books I and 11 is really as it is sho%vn 
by S to be, then why is it that the author of Book 11 
himself does not say so - just at its beginning, though he 
could do so easily? But instead of doing this he begins 
it without any reference to Book I, only alluding to the 

® Anandagiri unneccFsarily lakes it as aui/a saying tliat avtta is 
nothing but avlla. 
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opinion of the wise that ali things in dream are unreal. 
He could also write here that the deterrnination of Om is 
through the realization of non-duality which depends 
on the unreality of external things,, which is dealt with 
in Book 11. But he has not done so. 

Let us consider here another point. iWe have already 
seen that in accordance with some teachers such as 
Madhvacarya, the MaU is composed of the 
twelve prose passages and the twenty-nine karikas in 
Book I. It is quite clear from it that, in their opinion, 
the work is a complete one having no connexion with 
any of the remaining three Books of the AS. This 
view seems to be confirmed by the fact that its' subject 
matter, f.e., the determination of Om, is here dealt 
with completely, as one can easily understand from the 
last two karikas of Book 1, after reading which one 
does not feel that anything more remains to be further 
discussed and elucidated ; and, in fact, we see nothing 
directly of Om in the following Book or Books. Thus 
it follows that the treatise consisting of the karikas of 
Book 1 has no relationship to any of the Books that 
follow. It is also to be noted here that the views of the 
teachers referred to above cannot be ignored altogether. 

Further, if Book II is a continuation of Book I, 
it could be expected that the former should somehow or 
other presuppose the latter. But does it do so? If so, 
where? Moreover, what does one lose if one takes 
Book II as an independent work on the advaita Vedanta? 
Does one find iti reading this Book in that light anything 
improper, non-sensi cal or unintelligible without assuming 
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its connexion with Book I ? Or does one really feel 
that without Book 1 it appears to be incomplete?^ That 
it is complete in itself will be clear if we attentively 
read at least the concluding portion of it, i.e., 
karikas 35-38. 

Now with regard to the connexion between Books 
11 and 111 let us remember what S says. His words, 
put briefly, would amount to this that non-duality 
can be understood not only by agama, but by reasoning 
{tarl^a) as well. Consequently to exhibit the reasoning 
Book HI is required. If that is so, we shall have to 
accept that according to S the object of both the Books 
II and HI is one and the same, i.e., giving the 
arguments for non-duality. In that case, why should 
there be two separate Books instead of one in which all 
could be included? This leads one to think of a different 
object for which Book HI must have been written. 
And what this object was will be clear if one examines 
the contents with some amount of care. Here at the 
beginning (III. 1-2) the author tells us about ‘non- 
origination ’ {ajali) and having established it concludes in 
the end{III. 48) that it is the highest truth {uitama satya). 
In doing so he discusses the Vedanta, and in that 
connexion the absence of difference between Jiva and 
Brahman. He treats also of a samadhi ‘intense abstract 
concentration called asparsayoga meant for the realiza- 
tion of the Truth. 

It is not that there is no mention of non-duality in this 

’’ These questions with necessary raodificalions here and there should be 
put in discussing the relationship also of the following Books. 
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Book. It is there (III. 18),® but only incidentally, and as 
such is not discussed. , But can one say rightly that 
because of the mention of non-duality in this Book, 
Books II and III must have some direct connexion 
between them.^ If so, is it not that there will be no 
difficulty whatsoever in finding out a relationship 
between any two works on the same subject.^ But 
that relationship will certainly not be as that between 
the different chapters of the same work. It is to be 
noted that S himself has not suggested such relationship. 
Thus it appears to me that there is nothing against 
one’s thinking that Book HI, too, is an independent 
work on advaita Vedanta. 

We now come to Book IV. it has already been seen 
how S wants to connect it with the preceding Books.- He 
assumes that the views of Dvaitins and Vainafikas® are 
to be shown in details^ in this Book as wrong, and by 
. doing so the conclusion is to be established that the 
theory of non-duality is right. First, we are to examine 
here as to how far this assertion can be accepted. Let 
us take for granted that, as he says, owing to their 
mutual contradiction the views of the Dvaitins and the 
Vainasikas are wrong and this is to be shown in detail 
in this Book. But where and how much is it doneP 
Dvaitins are referred to by the word vadins ‘ disputants ’ 
only in two places (IV. 3 and 6) ; but even there in 

* Book 111. 18 : advailam paramartho hi See Book I. 17 : advaitam 
paramarthatah. 

9 See 111. 17. 

'9 Com. on IV. I : tad iha vislarena anyonyaviruddhataya asamyag- 
darianatvam pradarsya, talpratisedhenadvaitadarsanasiddhir upasamhartavya. 
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the first place, though only their mutual contradiction 
is simply referred to, no detail of it is to be found. 
There is no allusion to Vainasikas in this Book. But 
if by that word the Buddhists are meant, no mutual 
contradiction with the Dvaitins, (or among themselves,) 
is to be found of their views. On the contrary, the 
author of the AS has accepted or approved of them 
throughout the Book as the present writer has attempted 
to show. How is it then that in accordance with S, 
one can expect to understand from this Book that the 
views of the Dvaitins and the Vainasikas arc wrong 
and the view of non-duality is right Thus one can 
hardly connect in this way the present Book with the 
preceding one or ones. We should also remember here 
the questions that have already been put in discussing 
the relationship between Books 1 and 11. See p. lii. 

Is there then no relationship of any kind between 
Books IV and others.^ How can it be so.^ Certainly 
there is a relationship and it is rather a close one, as 
the following lines will show. A careful reader will 
see that a large number of expressions in various forms 
in the first three Books are literally quoted or alluded 
to in Book IV. And it will be noticed that some 
matters dealt with in the former are done so again in 
the latter. For instance, 1. 1 6"' = 111. 36“= IV. 81"; 
II. 6-7 = lV. 31-32"; (c/. II. 1, 4 with IV. 33, and 
11.2 with IV. 34'=); III. 20-22 = IV. 6-8'" ; III. 29-30 

» Sec III. 2,48: IV. 4, 5. 

The second half is, however, identical. 

Here is a slight variation, and it is that for the word bhaOa in the 
former there is dliarma in the latter with regard to the first and the last hsrihss. 
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= IV. 61-62“; III. 48 = IV. 71. Besides, such 
expressions or topics as the following are ■ to be found 
in more than one Book ; jneyahhinna jmna ‘ the 
knowledge is not different from the knowable.’ is in 
III. 33 and IV. 1 ; ajatiCada ‘the theory of non-origina- 
tion ' in III. 2 ff and IV. 3 ff. Such being the case 
it' must be accepted that Book IV is rather closely related 
to other Books. 

But this relationship is not such as between a 
work and its different chapters on the following 
grounds : 

With reference to later Sanskrit works it is a well- 
known practice that their commencement is with a 
mafigalacarana ‘ prayer for success ’ which includes a 
namasl^ara ‘ paying homage ’ to one for whom the authors 
have regard. Now, as we have at the very beginning 
of Book IV a karika embodying mafigalacarana, it 
naturally induces one to think that it is not a chapter of 
any work, but itself an independent work. 

It is, however, true that mafigalacarana is found 
not only at the commencement of a work, but also in 
other places of it, as in the case of the Nyayaliandali 
of Sridhara on the Prasastapadahhasya, or of the 
Sanjlvanx of Mallinatha on the Raghuvarnsa. 
But it is to be noted here that in such cases it is done 
in each of the chapters, and not in any particular one, 
whereas in the present case, here in AS we have it 


With the following variations: For spandate rnayaya manah in III 
there is ciltam calati rnayaya in IV, and for manah in HI there is r.iiiam 


in IV. 
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only in Book IV, so far as the extant editions and the 
MSS that are examined can show.^' Here we may 
remember a Buddhist work, viz., the Pafijilia of 
Prajnakaramati on the BodhicaryaVatara. It 
consists of nine chapters. Here the mangalacarana is only 
in the first''' and the last chapters, and not in others. 
Evidently the mangalacarana at the beginning of its 
chapter IX does not mean to say that it is an inde- 
pendent work. Considering the contents of this chapter 
of both the BodhicaryaVatara and its Panjilia, which 
deal with prajnaparamila, it appears to me that the 
only thing that can be said is this that the mangalacarana 
of the Panjil^a simply suggests a special importance 
of both the works, the Panjika and the BA. Thus 
the mangalacarana of Book IV cannot conclusively 
show that it is an independent work and not the 
continuation of the preceding ones. But here is a 
thing which should not be left unnoticed. Both at 
the beginning and at the end of Book IV there is a 
mangalacarana in the form of namas\ara ' paying 
homage.’ Does it not imply that the Book is an 
independent work and complete in itself.^ 

Let us discuss here another point. We have 
already seen that a number of karikas in Books II and III 

We have some ground to think that at the beginning of Book I a few 
karikas are now missing. It is not improbable that there was a mangalacarana 
in those karikas. 

As the first folio of the MS, the basis of the present edition iBibliolheca 
Indica) of BAP is lost, and the second one, in some parts illegible, is broken 
down, the beginning lines of BAP could not be printed. Hence it could not 
be ascertained from the edition as to whether there is any mangalacarana at 
the beginning. Yet, from its Tibetan version we know that it actually exists. 
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are repeated in Book IV. Why is this repetition.^ 
Moreover, certain things treated of before are discussed 
again in Book IV; e.g.,' ajativada ‘theory of non- 
origination ’ discussed in III is discussed again in IV. 
But why.^ A point discussed and settled once in a 
chapter may, if necessary, be alluded to in a subsequent 
chapter, but why should it be discussed and settled 
again.^ Is it not useless.^ Why should the author 
of Book IV indulge in such a useless action.^ This 
leads one to think that Book IV is an independent 
work in which the author has incorporated certain things 
that are already dealt with by him elsewhere, while 
others are discussed again more elaborately or in a 
different way. The discussion of the ajatiVada is an 
instance on the point. 

Thus we arrive at the conclusion that these 
four Books are four independent treatises and 
are put together in a volume under the title of the 
Agamasastra. 

%4. The Text of the Agamasastra 

We are now to discuss a few points regarding the 
text of the AS, as we have now in the extant editions 
and the MSS examined for them. Here arises a 
question : Is it that the text is a complete one? It seems 
to me that the answer cannot be given in the affirmative. 
It will at once occur to the mind of a reader that the 
first karika of Book I has found its place there quite 
abruptly. Without any reference to the three states, 
Waking, dreaming and deep sleep as described in the 
Vin-I20|B 
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prose passages of the MaU this karika is not intelligible.’ 
It appears therefore that one or more karikas here are 
missing.^ 

It may be said that as in Book IV, ” so here, loo, at the 
beginning of Book 1, a mangalacarana is expected, but 
it is not found. Hence it appears that originally at 
least one karika was composed here for it, but sub- 
sequently somehow or other it was lost. This point of 
mangalacarana cannot, however, be much insisted upon. 
For, in the time of the author of the AS this practice 
of mangalacarana was not so much persisted in as in 
later days. The great Sankara, the author of 
the SarlraJia-bhasya, does not follow it, so far as his 
undisputed works are concerned.' So it may be that 
the author did not like it at the beginning of Book 1, 
though he actually followed it in Book IV. Thus this 
point is not of much importance. 

Let one read karikas 5 and 6 and say if there is any 
connexion between them. Karika 6 seems to have come 
here all of a sudden. The commentator S is silent 
here on their mutual connexion. Does this not lead one 

' This fad should not, however, be taken as a rea»^on for supposing the 
priority of the MaU to the karikas refuted elsewhere on strong grounds. 

^ ^ According to also those who hold that the karikas of Gaudapada are 
written as an explanation tupal^hyana) of the MaU, one nninhl naturally expect 
at the beginning some words to that effect, but they are not found. In accor- 
dance with this theory also at least one karika is lost here. 

^ The commentary on the San1^hyakarik.a may also be added here, but it 
is not quite certain that its author and ihs author of aS, though both of them 
are known by the same name, Gaudapada, are identical. 

It is disputed that the beginning Slokas of the commentary on the TU, 
which go by his name are actually written by him, 
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to think that a karika or karikas are missing hereP 
They might have been in existence in the time of the 
commentator, and possibly they were commented upon 
by him, but all this was lost afterwards. 

Undoubtedly Om is one of the subject matters of 
Book 1 which consists of 29 karikas, but until karika 19 
there is no mention whatsoever of the word. This does 
not seem to be quite proper. And here is one thing more 
to be borne in mind ; it is this that without a knowledge 
of the fact that Om can be analysed into a, u, and 
m this karika (19) can hardly be understood, so 
one expects here something like the prose passage 8 
of the MaU. 

With reference to some of the karikas it appears to 
me that their original order has been somehow or other 
changed, so that their proper elucidation has been difficult. 
Let us take karika II. 33. I am afraid, it does not fit 
well here after karika II. 32. Its right place seems 
to be after II. 30. Similarly in Book IV karikas 38, 
39, 40 and 41 appear to be 40, 38, 41 and 39 res- 
pectively, as is discussed in a foot-note on p- 146. 

As regards IV. 77, it seems to me that between its 
two lines at le^st two more lines are lost, as will be 
seen from the discussion on p. 184, to which the reader 
is referred. 

This consideration coupled with that of the variants 
that are supported by S in his commentary, as I have 
discussed in their places, shows that the original text of 
the AS of G audapada underwent some serious 
changes at least by the time of S, if not ealier. 
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§5. Readings oj ihe Text 

We may now speak here a few words with regard 
to the readings of the AS. The collation ' of the MSS 
referred to above as well as of the different editions 
of the work has resulted in showing or suggesting true 
or better readings in many cases, which have mainly 
been discussed under the karikas concerned, giving the 
grounds for the readings adopted. There are, however, 
other cases where 1 have not offered my reasons for 
selecting a particular reading, as they can easily be 
understood by the reader himself. Below will be found, 
for example, some notable readings that are chosen or 
suggested : 

1 . dve iu (1, I r') for dvau tu. 

2. samorialvam na (11. 4'') for samvrlalvena. 

3. ’pi praiipadyate (11. 7*') for vipraiipadyate. Sec 
IV. 32''. 

4. ’ oyavasthitan (11. 13'') for VyaOasthilan. 

5. nanyabhavena (11. 34") for natmahhaVena 

6. sa-yaiha (111. 1 T') for Jiharp yatha. 

7. yad a° (IV. 12") for yady a°. As we have 
yadi in it cannot again be expecteck in a ) nor can 
it, in that case, be construed properly. Besides, the 
reading yad a° is actually found in V'*'. 

8. ’nadih (IV, 23") for 'nadeh, and jatirW supported 
by PU' for hy adir. 

9. satnsaro nopalabhyate (IV. 56'') supported by 
A' and 10 for samsaram na prapadyate. 


For a detailed account see Appendix II, Variants, pp. 229-244. 



§ 6 ] 


INTRODUCTION 


Ixl 


10. sVabhaVena (IV. 57®) for saJb/iaOena. 

1 1 . samvrtya (IV. 58'') ' supported by V" and 5 for 
jayante. 

12. paratantro 'bhi° (IV. 73®) for paratantrabhp . 

13. paratantro 'bhi° (IV. 74®) for paratantrabhP . 

14. dharmadhatuh svabhdvatah (IV. 81^) for dharmo 
dhdtusva°. 


§ 6. The Name of the Work 

The present work popularly known as Mandukya- 
karika (or °^i;arfkas) or Gaudapadakoriko (or °^aj7^as) 
is traditionally called Agamasdstra. It is owing to this 
fact that the commentary on it by S is called Agamasdstra- 
vivaranad Sometimes it is named also Agamagrantha 
or Upadesagrantha as some of the colophons show 
(p. 244), occasionally both of these names are used 
together (foe. cit). It is also called or described 
as Mdndukyoodrttiko,' or Mdndukyopanisad-gaudapdda- 
Vydkhydna, or Gaudapadlyakarika, or simply Gauda- 
pddiya after its author, as is shown by some MSS. 
Again, sometimes it is referred to as Mdndukyasdkhd.^ 

^ See the Colophons, pp. 231, 234, 236, 244. 

^ The word tSrttika is not properly used here, as the present work has 
not the characteristics of a nSrfiifea, for a Varttika is said to be a work which 
criticizes what is said, what is not said, and what is said wrongly in the original 
-work, as says Rajasekhara in his KaVyaniimamsa, GOS, No. I, 1916, 
II. p. 5 : uktanuktaduruktacinta varttikam. 

3 S a y a n a on TA, VII. I (p. 483> ; VII. 2 (p. 570) : 

mayamatram idajn dvaitam advaitaip paramarthatah | 
iti mandukyasakhayam srutivakyam udahrtam ii 
Here I. 17 of our text is referred to. For other two namas see § 1, note 8, 

p. XXXV. 
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It may be noticed here that two MSS, D* and D^, 
describe the work as Vedantamula ‘origin of the 
Vedanta’ which is very significant. 

Now let us discuss as to why this book is called 
Agamasastra. The word agama among other things 
means ‘ a traditional doctrine ’ or ‘ anything handed down 
and fixed by tradition ’ ; and iastra gives the sense in 
such cases as the present one, of ‘ a religious or 
authoritative treatise.’^ Thus the compound word, 
Agamasastra, means a sastra pertaining to agama, i.e., 
authoritative treatise which deals with or is based on 
a traditional doctrine or doctrines. That the Agamasastra 
is in fact of such character is fully borne out through- 
out the book itself, as the following few lines will show. 

Besides the general meaning ‘ to remember ’ the root 
v/ smr figuratively means also ‘ to hand down memoriter, 
declare,’ and so its past participial form smrta is used in 
the sense of ‘ handed down memoriter, or declared, 
mentioned,’ etc. Thus the sentence sastre smrtam 
means ‘ it is handed down memoriter or declared in a 
scripture.' And though the subject of the sentence is not 
expressed in this or similar cases, it is easily understood, 
it being a teacher or teachers or a similar person or 

' For agama see MV, pp, 268-9. For ihe Buddhist interpretation of the 
word saslra one may be referred to MVST, p, 4 from which the following is 
quoted here ; 

yac chasti ca kleiatipun asesSn santiayate durgatito bhayac ca | 
tac chasanat tranagunac ca I5stram° II 

It is quoted also in MV, p, 3. For a description of saslras see Raja- 
s e h h a r a , Op. cit., II. For the significance and importance of the word 
sasfra (Tibetan bston.hcos, Chinese /un) mark its use in N a g a r j u n a ’s 
fundamental work, M adhyamakafasira. 
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persons who may or may not have been mentioned 
before. Now with regard to our case the word smrta is 
employed by our author not less than eleven times 
This fact clearly shows that our author refers to or 
deals with some doctrine or doctrines handed down 
traditionally. This is clear also from his employment 
of the following phrases in the work : 

1 . satarn iti vinikayah (I. 6j; 2. svapna ahur manl- 
sinah (II. 2) ; 3. svapna ahuh prakasitam (II. 3); 4. evam 
ahur manisinah (II. 5) ; 5. drstam vedantesu vicaksanaih 
(II. 31); 6. iti tattvavido viduh (II. 34); 7. °munibhir 
vedaparagaih | nirvikalpo hy ayaip drstah prapancopasamo 
’dvayah jj (II. 35) ; 8. vadinah kecid (II. 3) ; 9. vivadanto 
’dvaya hy evam ajatim khyapayanti te (IV. 4); 10. 

khyapyamanam ajatim taih (IV. 5) ; 11. jatim icchanti 
vadinah (IV. 6).^' 


§ 7. The Author 

We have already seen/ as the great Sankara says 
in his commentary on the BS,^ 1.4. 14 and 11. 1.9, that 
the work was by an' Acarya ‘ teacher ’ to whom the 
tradition of the Vedanta was known. But the question 

5 I. 1, 20, 26: II. 4. 7; III. I ; IV. 32, 46, 88, 90, 94. 

® Besides, the tollowing words may be referred lo here : I . cnt/a (I. 7) ; 
2. apara (11.26); 3. asramaVi'd {II. 27); 4. kalocintaka (1.8); 5. kfliavid 
(II. 24) : 6 gunavid {II. 20); 7. ritiavid (11. 25); 8. (dig-) vid (II. 24) ;'9. padavid 
(II. 21); 10. pranavid (11. 20) ; II. buddhiiid i'll. 25) ; 12. (bhuvana-]vid (II. 24); 
13. (bhuta-)vid (11. 20); 14. bhoktrvid (II. 22); (bhojya-'ivid (II. 22); 
15. manovid (II. 25) ; 16. martavid {II. 23) ; 17. laya-) vid 'li. 28) ; 18. lohavid 
(II. 21) ; 19. suksmaVid {II. 23) ; 20. srslivid (II. 28); 20. stbitivid (II. 28>. 

* See supra, § I, notes 5 and 6, p. xxxjv. . 
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is : who is that Acarya? That he is G a u d a - 
pa da' is well-known traditionally and found in the 
colophons of each of the four Books in MSS of the 
original and its commentaiy^ He is sometimes called 
Gaudapadacarya," Gaudacarya/ or 
simply G a u d a.'' From this we may think that his 
real name is G a u d a , the words -pada, -pada, 
-carana, or -acarya being added to it simply as honorific.* 
That his actual name is G a u d a is stated very 
clearly bj' Balakrsnananda Sarasvatl 
(middle of the 17th century A.D.) in his SMV, p. 6, 

11. 9-12. 

Now the question arises : Is the word G a u d a 
his personal name or does it simply signify that he 
belongs to a country called Gauda.^ ' In Suresvara’s 
NSi, IV. 44, there are two words, Gaudas and Dravidas, 
which refer to Gaudapadacarya, the author 
of the present work and the great Sankaracarya, 
the author of the JJpadesasahasri, respective!}', according 


2 Sometimes we have Gaudapada (JM, 10) and Gaudacaraaa 
(SMV, p. 5, 1. 23), most probatly for metrical exigencj'. 

^ S on SU, I. 8 (p. 30). 

^ PD, II. 23; S a y a n a on TA, VJi. 2 (p. 565). 

5 NSi, IV. 44. 

AVenhatasubbiah (lA, 1933, p. 193) is of the same opinion. 

' There is evidence to show that the country called GaudcdeSa was once 
regarded as the land between 82' and 88' longitude and 25' and 28' latitude 
along with the adjacent districts of North Bengal iMalsya P., XII. 30; Karma 
P., Parti, 20-9; LmgaP., Parti, 1. 65, 34; JASB, 1908, pp. 273ff.) Recent 

researches show that the country is identical with North Bengal. See 
Haranchandra Chahladar; Annals o] the Bhandarkar Oriental 
Research InstHule, Vol. Ill, Part 1. pp. 43 ff. 
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to the commentator, Jnanottama It may be said 
that as Sankara is referred to by a name related 
to his native country, Dravida (i.e., Kerala, the modern 
Malabar), and not by a personal name, so the case 
must have been the same with Gaudapada; in 
other words, he, too, must have been alluded to by a 
name connected with his country which is Gauda. 
Otherwise, why should Suresvara mention him in 
a different wayP 

W a 1 1 e s e r (op. cit., p. 3) is of opinion that by 
the two words of Suresvara, Gaudas and 
Dravidas, we are to understand two Vedantic schools. 
If we are to know by the word Dravidas a school 
founded by Sankara in Malabar (the representative 
work of which is here said to be the Upadesasahasri), 
we must take also the Gaudas as a native school 
established in North India in the land of Gaudas,® which 
might have already been much advanced in culture. 
It is, however, immaterial, to my mind, to discuss 
as to whether the words actually refer to the two 


® It may be noticed here that in the second edition {Bombay Sanskrit 
Series, No. XXXVIII, 1906) of the NSi occurs the following line in 
Jnanottama’s commentary on IV. 44 : kevrJanam api dravidatva- 
prasiddheh. Seeing this the editor. Colonel G. A. Jacob writes in 
his notes Ip. 247): “Who are the koValas referred to in the commentary ? ” 
The fact is that the word kovala is wrongly written, or read, or printed for 
Kerala, the ancient name of the country. The same mistake occurs also in the 
revised edition (1926) of the book, p. 193. 

5 W a I 1 e s e r thinks that the country might have been so named owing 
to much cultivation of sugar-cane tguda). Cf. the word pundra for North 
Bengal, which also means ‘sugar-cane’ (of red variety). 

IX— 120IB 
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representative teachers or to the two schools represented 
by them, both the interpretations being equally 
possible. 

It may be pointed out here that merely the word 
Gauda cannot invariably refer to one who is an 
inhabitant of the Gaudadesa. One may not actually 
be an inhabitant of it, yet, may be regarded as a Gauda. 
Abhinanda, the author of the YogaVasisthasara 
or Laghuyogavasistha, though a Kashmirian, is called 
Gauda. Similarly Brahmananda, the well- 
known author of the Laghucandrik.a, though not born 
in Gaudadesa, has the epithet Gauda, probably as he 
was educated in Gaudadesa, Bengal, being, as is said, 
a fellow student of Gadadhara Bhattacarya. 
One who has any connexion, past, present, or future, 
in respect of oneself or one’s ancestors, with the 
Gaudadesa may be a Gauda. On this one may be 
referred to MD, I. 3. 23 with Sabarasvamin’s 
commentary in which it is said that a man who has 
set out for the city of Mathura is regarded ag a Mathura ; 
similarly one who lives in the city of Mathura, or 
one who has come out from the city of Mathura is also 
called a Mathura.’” 

With regard to our author we should remember here 
the views of Balakrsnananda Sarasvatl 
already once referred to. He writes (SMB, p. 6, 11. 
9-12): There was in the country of Kuruksetra a river 


mathurayam ahliipraslliilo matliiira ili. niatliiuayam vasan matlmraya 
nirgalaS ca. 
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called Hiraravati." On its banks there were 
some Gauda people, the pre-eminent of whom was our 
author, and as he was absorbed in deep meditation 
beginning from the Dvapara age, his special name is 
not known to modern people and so he is celebrated 
by the general oned^ 

Let us notice here the observations made by 
Walleser {op. cit., pp. 6 1?.). He thinks there 
was none named Gaudapada who is believed 
to have been the author of the present work. By the 
word Gauda-padas we are to understand the four Books 
ipraliaranas) of the work and G audapadlyal^arilid is the 
name for the whole work, as found in MSS, This 
last title seems to be somewhat artificial and it can be 
guessed that the work was commonly known as 
Gaudapadi in the same way as the provincial expression 
Bhadracari for Bhadracarya. In fact both the titles 
G audapadi and Agamasasiravivaram have been shown 
by C . F . Hall in one of his contributions.^? 
.Walleser says further that the quotations from later 
works correspond to his opinion that no teacher known 
as Gaudapada was the author of the book, but it 

It remains to be identified. It is doubtful if the name is correctly written 
by the scribe of the MS or read or edited accurately by the editors. 

gaudacaranah huruhsetradesagata-hiraravati-nadltlrabhavagaudajatisresthsh 
desavifesabhavajatinamnaiva prasiddhah, dvaparayugam arabhyaiva 
samadhinisthatvenadhunihajanair aparijnatavis'esabhidhanah samanyanamnaiva 
lokavihhyatah. 

Such practice is still very common in the country ; e.g., Vidyasagari, a lika 
by Anandapurna Vidyasagara on the Khandanakhandakhadya ; 
Ramabhadrt, a lika on the NyayckvsumSfijoh byRamabhadra; so are 
Dina^ari, Ramarudri, etc. etc. 
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existed among the contemporary people as a funda- 
mental work of a school and not as a production of a 
definite author. He shows from the Tibetan sources” 
that though the work was known to the Buddhist authors 
as a Vedantasastra in which the doctrines of the school 
are explained, nothing is known there of Gaudapada 
who is supposed to have composed it. Sankara 
in his Sarlral^abhasya quotes .twice, as shown above, 
from the work referring to our author (or authors) as those 
to whom was known the tradition of the Vedanta 
(vedaniarthasampradayaoid or simply sampradayavid). 
The commentator, Govindananda in his 
Ratnaprabha and A n a n d a g i r i in his Nyaya- 
nirnaya introduce the above opinion of Sankara as 
the ‘approval of the old’ {orddhasammati, BS, 1. 4. 14 
and 11. 1 . 9). S u r e s V a r a has quoted two karikas 
(NSi, IV. 41,42; our text I. 11 and 15 respectively) 
mentioning their author as Gaudas {gaudaih)d‘‘ while he 
takes Sankara as the representative of the Dravida 
tradition. In the commentary on the NSi Jnanottara 
describes the quoted passages as gaudapadiya~i)a\ya. We 
have already seen in the PD (II. 28) the Gauda teaching, 
but the commentator, Ra'makrsna, does not know 

That is, the Tibetan translations of Santiraksita’s Madhyamaka- 
lankarakarika together with its commentary by Kamalasila, as well as 
of Bhavaviveka's Madhyamakahrdayakarika and its commentary 
TarkajOala by himself Vide injra. 

’5 It is, however, not true that SureSvara never mentions the name 
Gaudapada, for he uses it at le.ast f )r once in his BBV, IV. 4. 886 (p. 1866). 
In the same work he has also used the words gaudapadiya vacas (1. 4. 389, 
p. 510) and gaudacarya (11. 1. 386, p. 95M, 
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the author, he describes the passage quoted as acarya-'^' 
sammati. Sadananda quotes in his VeS, § 33, 
two karikas, HI. 44, 45, referring as tad u\tam, and 
Nrsimha Sarasvati, the commentator, 
does not name their author simply alluding to them 
as vrddhasammati ‘the opinion of the old.’ R a ma- 
t i r t h a , another commentator, says that it is a con- 
temporary opinion . Again, if we examine Kasmiraka 
Y a t i , the author of the Adoaitabrahmasiddhi 
(p. 277) we find no evidence that the Gaudapadak.arik.a 
was known to him as a . work of a single author. 
Vijnanabhiksu has quoted karikas (II. 32, III. 5, 26) 
from the work in his Safi^hyapravacanahhasya, (I. 45, 47 ; 
153; VI. 50). But there is nothing to show that 
Gaudapada was taken to be "their author. 
W a 1 1 e s e r thus says that not a single passage can be 
quoted from all these texts which can make us believe that 
Gaudapadihad Gaudapada as its author. We are 
told that Sankara received instruction from G o v i n d a 
who was a disciple of Gaudapada with whom 
the former had a conversation and he had another 
conversation with Vyasa himself. The same sort of 
contradiction is found also with regard to the residence 
of G o V i n d a ; one source gives it as the banks 
of the Narmada and the other the Himalayas. This 
sort of things does not give us a historical clue. 

Not Vrddha-, as writeS" Walleser. 

Excepting, as he himself has pointed out, one passage from S’s 
commentary on the SU, I. 8, where the following line occurs : tatha ca sukasisyo 
gaudapadacaryah. But that' the Commentary is not by the great S is the view 
not only of Walleser but also of others including the present author. 
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,W a 1 1 e s e r thus finally observes that the whole 
tradition is fabulous, and with this the last of the 
arguments in favour of the authorship of Gaudapacll 
by a certain Gaudapada vanishes. And as one 
could not explain the word Gaudapadt one imagined 
a fictitious Gaudapada , Now he adds that for 
the history of Vedanta we can gather from the preced- 
ing discussion that in a time considerably before the 
activities of Sankara there existed a philosophical 
school in the country of Gauda and in the same district 
in which Buddhism flourished till the eighth century. 
This school for the first time put the traditions of the 
Vedas and Upanisads in the form of a saslra, i.e., a 
school doctrine and embodied it in a collection of 
sayings {Spruchsummlung) consisting of the four padas 
of the Gaudapadaliarika. Already in the time of 
Sankara this text, the only older Vedanta text 
which has been preserved and perhaps the only one 
which was ever produced, enjoys high consideration quite 
independently of legendary traditions which connect 
Sankara with G o v i n d a and S u k a 'with 
Gaudapada. The existence of the North Indian 
school at the beginning of the century preceding 
Sankara seems well-established. 

IWe are, however, to consider here the following 
without entering into a hair-splitting discussion. There 
is a text before us known as the Agamasastra or 
GaudapadakariJia, or passing under any other similar 
name; and of this text there must be an author. 
There may, however, be more than one author. The 
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work may represent the view of the predominant school 
of a particular people. But can we only for this 
reason think that it is the production of the whole 
people of the land.^ When a yery prominent man of a 
country pronounces something in public, it may be 
regarded as the opinion of the country itself, and 
not as his personal view, though he may not 
consult the people of the country before doing so. 
In the same way, it appears to me, that the present 
work is by one person and yet, it represents the views 
of the entire country to which he belonged. But who 
is that person.^ He is one G a u d a . When there 
is no contradiction nor any incongruity, why should 
we not accept the tradition, as far as possible.^ Thus, 
as we have already seen, the actual name of the author is 
G a u d a , or with the honorific word -pada or acarya 
added to it Gaudapada, or Gaudacarya. 

Much could be known of any author from the old 
records on which naturally one inclines to depend for 
ascertaining the truth. But they are so fantastic and 
self contradictory in the present case that it is almost 
impossible to find out the truth from them.^® These 

On their unreliability observes S . K . F e I v a 1 k a r in his 
Vedanta Philosophy, Poona, 1929, pp. 231-232 : “while all the other so-called 
Pracina, Brhat, or Keraliya Sanharavijayas are prejudiced in favour of one or 
the other Pontifical See, and so contain almost shameless tampering of traditions 
and documents which is provable to the hilt even by the accusations on the 
score of falsification of records which each party finds it possible to bring 
against the other. When such is the case of the avowed followers of the 
School, it need hardly be wondered at if the pronounced opponents belonging 
to the Madhva and the Ramanujiya Schools have gone one better, and indulged 
in a merciless throwing of mud in the hope that some of it might stick,” 
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records are the accounts of the life of the great S a h ka r a 
and those who were connected with him in some way 
or other.’" Readers desirous of knowing these legendary 
accounts of G a u d a p a d a are referred to those works 
themselves which are to be used very cautiously. 

§ 8. The Date of Gaudapada 

Now let us discuss the date of our author, and in 
doing so we shall begin from one of the old accounts of 
the school already referred to, o/z., JM, in which Gauda- 
pada is mentioned as having some connexion with a few 
Greeks. It is said there (10)’ that the feet of Gauda- 
pada were adored by Ayarcya, and he was the 
preceptor of such Nisaka mystics as Apalunya. Here 
Atmabodhendra, the commentator, adds some- 
thing on the authority of such works as Gaudapadollasa 
of Harimisra, and Patanjalivijaya {^^carita? 
of Ramabhadra Diksita). He writes that 
when Gaudapada on a peak of the Himalayas 
was seeking after the truth of the self under the guidance 

19 Gopinath Kavirii singles out the following books in bis 
learned Introduction (in Hindi) to the BrahmpsSlras published from the 
Acyuta Press, Benares, 1936, pp. 26 ff : (1) Safikaradigvijaya of Madhava- 
c a r y a (not of V i d y a r a n y a ), (2; Sonkaravijaya ofAnandagiri, 
t3) ^anliarahhyiidaya of Rajacudamani, (4) ^anf^aravijaya of 
C i d V i 1 a s a , l5J ^afiliaravijaya of Sadananda, (6) Punyailck.PP^Q^jor'i 
of Sarvajna Sada£ivabodha, (7) PunyailoJ^aTnafijaTi-pansisla of 
Atmabodha. (8) G ururatnamala of SadaSivabrahmendra. 
Its tiha, Susuma, by Atmabodhendra is a good one. ' 

' abhiyunjad-ayarcya-puiyapadan apalOnyadinisakasiddhanelm | 

atha gaudapadan phanifabhasya-piall.cmacatyakapar.dilin prapadye I 
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of S u k a it was through his influence that the wrong 
Buddhistic views {satiHdhodani-liadadhvanqm) of the 
persons headed by Ayarcya who was being attended 
by such Yogins belonging to the Western border of the 
country as Apalunya and D a m i s a {apalunya- 
daimsadyaparantyayogihh.is ca), as well as by Pr avrti , 
the Sakya chief of Taxila {talisqsiladhih-saJiyapravrti- 
pramulihaih), were made to disappear. 

If here one turns over the pages of The Indian 
Travels of Apollonius of Tyana by Osmond 
de Beauvoir Priaulx, JRAS, 1860, pp. 70 ff., 
one will easily see' that Apalunya in the Sanskrit 
text is no other than the Pythagorian philosopher 
Apollonius of Tyana, who flourished in the 
first century A.D. He travelled to India and came to 
the court of Phraotes who was the same as 
P r a V r t i in the Sanskrit text, the king of Taxila. 
And Dam is a of our text is indentical with Damis, 


^ In connection with Gaudapada’s tapasya in the Himalayas the 
following story may be related here from Narayana’s t!ka on MaU : 
The four parts of the MaU of the recension of the RV fyet, note 
that ' the Upanisad is said to belong to the AV) were explained by 
Gaudapada by his four Books (prakoranas). He was a disciple of 
S u k a and the grand preceptor ,of S. He flourished at the end of the age 
called Dvapara. At the hermitage of Badarika by his devotion ,he propitiated 
Narayana and having obtained a boon from him he entered into a cave of a 
ifiountain, so that he would not look at the face of any one born 
in the age of Koli. In this state he was approached by S 'and requested to 
come out from the cave, but he did not comply with the request. Yet, 
having written the four Books of his work on the leaves of a Banyan tree with 
led chalk he gave them to S. Report o/ Sanskrit Manuscripts in Southein 
India by E. Hultzsch, No. Ill, p. 133, But there is no end of such 
legends on which one can hardly rely. 

X— 1201B 



Ixxiv 


aGAMASaSTRA 


[§8 


the fellow traveller and friend of Apollonius, 
The last person in our text, Ayarcya, is the same 
and one, with 1 a r c h a s (probably a corruption 
from R a c ’ h y a s , op. cit., p. 83, note), a Greek 
king.® 

All this looks well, but do you gain anything from it 
about the date in question P The Greek account simply 
relates the travel of Apollonius,'* being completely 
silent about Gaudapada, There is no doubt 
that some names of both the accounts are identical, but 
it does not follow from it that the persons having the 
same names are also identical. Supposing that the 
account is "true it will be for a further creation of 
confusion in settling the date even of the great S, into 
which we do not enter here as useless. 

Hence without having recourse to such legendary 
records for the determination of the date of our teacher 


Perhaps it is M . H i r iy a n n a tlHQ, 1926, pp. 415-416) who has 
6rsl made the identihcalion. See also Gopinalh Kaviraj, op. cit., 
pp. 22-23. 

* How far this account is true it is not easy to say, P r i a u 1 x , the 
author of the paper observes (Op. cil., p. 104): ‘‘ofDamis’s geography. 1 
can only say that it reminds me of a fairy tale. ... Who shall explain these 
discrepancies, account for these mistakes and fix localities thug vaguely 
described?” “Reviewing the whole work of Philostratus (r'.e., the original 
author of the life of Apollonius) it seems to me that Apollonius 
certainly pretended to have travelled through and made some stay in India, 
but that very possibly he did not visit it, our Damis never accompanied 
him; but if we may judge from cinnamon and pepper-trees ... fabricated 
this journal perhaps from books written upon India, and tales current about 
India, which he easily collected at the great mart for Indian commodities, 
and resort for Indian merchants — Alexandria.” 
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we should take a safer course by which at least the uppe 
and lower limits of his time can be ascertained. 

I think we have no reason for discarding wh< 
Walleser has said in this respect. So far thre 
Buddhist writers are known to us, who have actual! 
quoted Gaudapada, Viz., Bhavavivek 

{cir, 500-550 A. b.).* gantiraksita (705-762 A.D. 
and his disciple Kamalasila. Bhavavivek 
is the author of the MadhyamaJiahrdayaliarilia as we 
as of its commentary T ar^ajVala, the full title bein 
Madhyamak_ahrdayavrtti T arliajvala. In chapter VIII c 
his work Bhavaviveka reviews the system c 
the Vedantins as he does in other chapters the systen 
of Sankhya, Vais e s i k a and M i m a m s a 
In doing so Bhavaviveka in his TJ, VIII ha 
quoted passages from such texts as ChU, SU and MuL 
Besides, there are sortie other passages quoted, four c 
them (10-13) being very important in the preser 
connexion. While the first three have the close! 
relationship with three karikas of our text the last (i.e 
TJ, VIII. 13) is entirely identical with III. 5 of or 

5 Or B h a V y a , as he is sometimes called, or Bhavyavivel 
as suggested from the Tibetan sources Megs.ldan.hbyed!. Bhavavivel 
was the founder of the Prasafigika school of Nagarjuna's Madhyami 
system. He is much criticised by C a n d r a k I r t t i in his MV, 
Bhavaviveka’s Prajnapradipaiastra (Nanjio, No. 1 185) was translat 
into Chinese by PrabhakaraMitra in 630-632 A.D. He was 
junior contemporary of Dharmapala (Th. W a t t e r r : On Yvli 
C hwang's TraOels in India, II. p. 222) who lived in the 5th century A. 
(Winternitz; History oj Indian Literature, Eng. Tr., 1933, Vol. 
p. 362). Thus it can be said that the date of Bhavaviveka is 500 A. I 
or a few years after it. 
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text. There is, therefore, not an iota of doubt here 
that the GK was known to Bhavaviveka. 
iWith reference to the other three karikas cited by 
Bhavaviveka , which are not identified in the 
GK, but have the closest relationship, we have to seek 
after another source. 

As regards Santiraksita he is the author 
among others of the MadhyamalialanliaraJiarilia as well 
as of its commentary called Madhyania}ialan\ara\)Tlii. 
Besides, his disciple K a m a 1 a s i 1 a has written a 
Panjil^a on the former work )ust as on the T atloasamgraha, 
Santaraksita in his MAK, 93, discusses the 
views of the Aupanisadas (lit. Aupanisadanusarins, Tib. 
gsan.ba.pahi. rjes.su.hbran.ba.dag),'' and in doing so 
he cites there not less than ten karikas from our text 
which is referred to by K a m a 1 a s i 1 a in his Panjika 
as an Upanisat sastra.' 

Now as we have seen above we cannot reasonably 
deny the existence of the GK before Bhavaviveka 
who has actually quoted it. Thus one may ascertain 
that the time of Gaudapada is cir. 500 A.D. 

The following consideration, too, leads us to the 
same decision. Gaudapada has quoted almost 
fully, partially or substantially from works of some 

^ Generally in Buddhist texts we come across similar words, as A upanisadik.a 
(TSP, 61. 328), and Upanisad-Vadin (BAP, pp. 455, 465), and not V edaniaOadin 
or Va{dantiha» 

^ It may be noted that though 6ant iraksi ta has quoted here so 
many karikas from GK he has not done so at all in TS (Sis. 328-335) either 
from this or any other work. For the karikas quoted in Tibetan works see 
our text 11. 3, 4, 5. 6, 18, 19. 20; III. 4, 5. 6, 8. 
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celebrated Buddhist teachers who flourished between 
200 A.D. and, 400 ,A.D. For instance, see our text, 
IV. 22 ^-^ : 

svato va parato vapi na kincid vastu jayate 1 
And read here. N.ag.arjuna’s (200 A.D.) MK, 
XXL 13“'’: , . 

na svato jayate bhavah parato naiva jayate | 

See our text, pp. 105 S. and 127 If. Again, we read 
in our AS, 7“'^ and 29“'’ : 

prakrter anyathabhavo na kathancid bhavisyati || 

And in MK, XV. 8“'^ we have : 

prakrter anyathabhavo nahi jatupapadyate |j 
The following line occurs in AS, IV. 4’’ : 
abhutain naiva jayate | 

And let us cite here the following from the CS, 373" 
of Nagarjuna's disciple Aryadeva who 
probably lived, in the words of Winternitz {A 
History of Indian Literature, Eng. Tr., 1933, Vol. 11, 
p.350), “at about the turning point of the second and 
third century A.D.” : 

nabhuto nama jayate [j 
See our text 111. 44 (pp. 77-78) : ' 

; laye sambodhayec cittam viksiptain samayet punah | 
sakasayarn vijanlyac chamapraptam na calayet || 

With this read the followirig from MAS, XIV. 9"'' — 
I0“’’of M a i t r ey a n a t h a or Asanga (400 A.D. ): 

lmarn.cittasya grhniyad uddhatam samayet punah | 
samapraptam' upekseta tasminn alambane punah || 
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Thus Gaudapada quoting the above teachers 
can in no way be placed before them, in 
other words he cannot be assigned a date before 

400 A.D. 

Here we are to consider another karika of our author, 
i.e., IV. 13 which runs thus (see pp. 1 14-1 15) 

jatac ca jayathanasya na-vyavastha prasajyate ( 

Compare this with the following line quoted in MV, 
p. 13 from the AKV : 

utpannasya punar utpatlau kalpyamanayam anai- 
vasthaprasangah . 

Now this work, AKV, is by Yasomitra. Before 
he wrote his own commentary on the AK of 
Vasubandhu (400 A.D.) there were at least three 
commentaries, two of them being written by G u n a m a t i 
(425 A.D.) and Va s u m i t r a , as he himself says in 
the introductory slokas of his work. This shows that 
Yasomitra lived in the 5th century A.D. And so, 
if Gaudapada’s karika (i.e., IV. 13) is in fact 
based on the above line of the AKV his date naturally 
falls in the 5th century A.D. 

Certainly this will militate against the traditional time 
of Sankara or the succession of teachers arid disciples 
of his school. But how far the accounts of this succession 
can be relied upon is a question which has not yet been 
settled finally or satisfactorily. Are not the traditional 
succession lists kept in different Mathas unscrupulously 
manipulated .3 Under these circumstances *we have 
no course left to us other than the evidences of 
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quotations and cross-references in early and reliable 
texts.® 

f ? 

Let us discuss the question from a different point 
of view. There is a work Pur omarfhasara*^ attributed 
to S e s a whq is apparently the mythical ^ e s a , as 
he his referred to in the work itself as adhara (8), i.e., 
jqgad-adhara (87). From this some take him as 
P a t a n j a 1 i , the less mythical S e s a , the author 
of the Mahahhasya on P a n i n i . 

It is also called AryapancasUi owing to the fact 
that it is composed in eighty-five stanzas in the Arya 
metre, though in fact there are eighty-seven stanzas.’” 


8 Our old traditions are so divergent that according to them as well as the 
•modern researches we shall have to place Sankara some time between 
the 6th century B.C. and the 9th century A.D., viz,, 6th century B.C., 4th 
century B.C., 1st century B.C. , 4th century A. D., 6th century A. D., ' and the 
9th century (788-820) A.D. The last date is now accepted by many a scholar. 
See Gopinath Kaviraj, op. cU,, pp. 23 ff; Belvalkar, op. 
cit., pp. 209 ff. 

® There are so far at least five editions of this book, the latest and critical 
one being l>y S..S. Suryanarayana Sastri (Transliterated 
Text, English Translation and Notes), Karnataka Publishing House, Bombay, 
1941. 

1" It may be that the first two stanzas which are not in Arya, but Upajati, 
were added later on. But, if it is so, as regards the first of them, it was added 
long before Abhinavagupta who has adopted it just at the 
beginning of his PS*, I . The last stanza (87 ; vedanta") does not also appear 
to constitute the original, being added by a second hand, as is suggested by 
Suryanarayana Sastri, op. cit., p. 40, note. Mark here the 
employinenf of the perfect tense, in the word hahandha. The original number, 
85, can however, be obtained by reckoning an additional stanza between 
18 and 19 given from a MS in a foot-note in the Trivandrum edition (PS) 
being fully supported by PS*, 9 (and not 6 as in PS*). 
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It is a Vedantic work." Its excellence and impor- 
ance can be understood by the simple fact that 
Abhinavagupta (in the end of the tenth and the 
aeginning of the eleventh century A.D.), the great teacher 
af the Pratyabhijna school and Poetics, adapted it,’^ 
though retaining the original title, for writing a manual 
of the Praiyahhijna school, by some omissions, additions, 
alterations and improvements.” That it is an adaptation 
of the first work is known from the statement of- 
Abhinavagupta himself.” 

In this work of S e s a there are some passages, 
or words, or thoughts that supply certain points of. 
resemblance to those of our AS. In order to see if 
this fact can throw any light on the question of the time 
of Gaudapada we should like to discuss it in the 
following few lines. 

S. S. Suryanarayana Sastri (op. cit., 
p. viii) has noticed some of these points of resemblance” 


" The last stanza (87) of it says ihal it wns composed by its author having 
ooked through the entire ^ edania-Sastro. 

‘2 V. V. Sovan'i: JRAS. 1912, pp. 257 If; K. C. Pandey: 
Abhinavagupta, 1935, pp. 57 ff; S. S. Suryanarayana’ Sastri: 
■'JIA, Vol. 1, pp. 37 ff. 

'2 For instance compare PS', 35 and 36 withTS^, 36 and 37 respectively. 
Abhinavagupta's work contains 105 karikas, though he himself 
states that it has 100 karikas. On this see 1C. C. Pandey, op. cif., ' 
p. 56. 

" Sec PS2, 1 and 2. Iyengar's observation (JRAS, 1910, p. 1338) 
does not appear to be reasonable. 

For easy reference 1 write below the karikas cf PS' mentioning the 
numbers of the corresponding karikas of the GK : 

fa) pranadyanantabhedair Stmanarn sainvitaty'a }alam iva | 
sarnharati vasudevah svavibhutyakridamana iva I! PS', 30. 

cj. GK. 11. 19. 
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and writes (p. ix) after discussing them as follows : 

‘ ‘ It seems plausible that Gaudapada was drawing on 
some earlier sources, agreeing in part, while rejecting in 
part, and that the rejection was not consistent or 
thorough. Such a hypothesis may well consider the 
Paramarthasara the original drawn upon.” There is 
not the least doubt that Gaudapada has drawn 
much upon earlier works, as it is perfectly clear through- 
out his book,’" but can Mesa’s PS^ be included in 
them, though it may appear to be so? 

In order to avoid prolixity 1 propose to discuss only 
two points raised by Suryanarayana Sastri 

(fc) tribhir eva visvataijasaprajnais tair Sdimadbyanidhanakhyaiti | 
jagratsvapnasusuptair bhramabhutail chaditam turyam II PS^, 31. 

cf. GK, 1. 1-5; MaU, 3-7 (pp. 223-234). 

(c) mohayativatmanam svamayaya dvaitarupaya devah | 
upalabhate svayam evara guhagatam purusam atmanam II PS', 32. 

cf. GK, II. 12. 

(d) jaladharadhumodgatibliir malinikriyate yatha na gaganatalam | 
tadvat prakrtivikarair apaiamistah parah purusah II PS', 35. 

cf. GK, III. 8. 

(e) ekasminn api ca ghate dhumadimalavrte sesah ) 

na bhavanti malopeta yadvaj jivo ’pi tadvad iba II PS’, 36. 

cf. GK, III. 5. 

(/) bimaphenabudbuda iva jalasya dbumo yalba vabneh | 
tadvat svabbavabbuta mayaisa katbita visnob II PS’, 53 , 

cf. GK, I. 9. 

(g) yad yat siddbantagamatarkesu prabruvanti ragandbah | 
anumodamas tat tat tesam sarvatmavadadbiya II PS’, 65. 

cf. GK, IV. 5. 

(h) utpattinasavarjitam evam paramartbam upalabbya ' 
krtakrtyah sapbalajanma saivagatis tistbati yatbestam !' PS’, 79. 

rf. GK, III. 32. 

For tbis tbe reader is referred to my Annotation of tbe AS, and tbe notes 
added thereto. 

XI-I201B 
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in the hope that this may decide the case. He writes : 
“Both are concerned with the three forms —Visva, 
Taijasa and Prajfia — as veiling the fourth which is the 
real.’’ This refers, as he says, to PS’, 31 and GK, 1. 
1 and 1 1 . 

The most important thing to be pointed out here first 
is that between the two texts, A^ and PS', the latter is 
certainly a later development, as a perusal of the texts will 
show. Let us, however, make an attempt to understand 
PS', 31 as it is before us without taking any help either 
from the commentator or from Abhinavagupta.'" 
The word jagrat-svapna-susupla is an adjective of visva- 
taijasaprajna. But what is to be understood from the 
abrupt statement that Visva, Taijasa and Prajfia are 
jdgral, svapna and susupla respectively.^ What are these 
three, Visva, Taijasa and Prajfia.^ How can one know 
them.3 How is one to understand that there is only 
one and the same who is regarded as three (i.e., Visva, 
etc.) owing to three different stages (I'.e., jagrat, etc.).^ 
How is it that turya undoubtedly referring to V asudeva 
in the proceeding karika (30) is put in the neuter gender. 


Is llie last part of tliis statement exactly so> Do chadtfa in PS\ 31 
( = at)_rfa in P^, 34) and -badd/ia in f^uryo^aronoboddba and ^aranabadd/ia in 
GK, I. II convey the same idea? We are to consider here GK, I. 15 and 
NSi llV. 41, 42) where these two haiikas of Gaudapada are quoted. 

He has here the following two karikas (PS-, 34 and 35) ; 
sislisthitisaTphara jagratsvapnau susuptam ili tasmin ] 
bhanti turlye dhamani lathapi tair avrlam bhali !I 
(In the first half of this karika in PS** quoted in foot-note 2- sUopnam is to 
he read as -sVapnau.) 

jagrad viivam bhedat svapnas tejah prakasamahstmyat 1 
piajnnh stiplavastha jfianaglianal\al latah prram turyam 1’ 
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while the latter word is in the masculine?^” Moreover, 
what is the significance of taih in the first half? If it is 
not superfluous, what is it that it refers to? How far are 
we justified with the commentator in taking the word with 
chadita in the second half? Again, why is it that eya 
should be used in the first half after tribhir? All this 
taken together shows, as far as 1 can, judge, that S e s a ’ s 
work presupposes that of Gaudapada, and not 
vice Versa. Sesa had before him A5, 1. 1-5 
(as well as MaU, 3-7) upon which he has drawn adding 
something {adimadhyanidhana) more quite independently 
as he has done throughout his book. While in AS 
there are five karikas, S e s a has only one, and even 
in it he has made some addition. This on one hand 
and the metrical exigency on the other did not. allow 
him, as seems to me, to express his ideas adequately 
with the result that there occurred some anomalies. 
Comparing PS‘ and PS" with the GK here it appears 
to me that as S e s a could not express himself 
adequately and consequently his kanka became obscure 
Abhinavagupta added here one karika more, 
as has already been pointed out, explaining all that 
was absolutely necessary for its proper elucidiation. 

Now, what is the source or sources of Abhinava’s 
interpretation here (karikas 34, 35), without which we 
cannot understand the karika of S e s a Certainly 
it was not only Gaudapada , for such things as 

Abhinava is quite jus'ified in putting tarya in the neuter gender 
as he has before it (karika 34) dhaman, neuter, which is referred to by the 
former word and we can think that he got it from GK, 1. 5, 22, 
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srsiisthiiisaTphdra cannot be known from his -work. One 
is therefore inclined to say with some amount of certainty 
that it was partly the work of ^ e s a , and partly the 
tradition connected with him, though under the present 
slate of our knowledge we do not know if this tradition 
is recorded an 3 'where Nevertheless, we have to accept 
its existence, as we cannot explain the difficulties without 
it. The question arises here as to how Abhinava 
came to know that tradition. Does it not persuade one 
to think that the distance of lime between S e s a and 
Abhinava is not as wide as it is supposed to have 
been? What is there against thinking that PS’ and PS' 
belonged to the same period, though the former must have 
evidently been a little earlier.^ In this case the question 
of the interpretation of the present karika of 5 e s a 
given bj' Abhinava can ver^' satisfactorily' be 
explained. What is there that can be offered for pushing 
back the date of PS' to a period before GK.^ 

Again, with reference to the creation of the world 
S e s a in his work which deals with the Vedanta has 
effected a symthesis of the Sankhya and the Vedanta 
sj'stems b}' the introduction of the creation from Upendra 
( = Visnu = Vasudeva = Hari = Narayana-Paramatman = 
Brahman) through pralirti with the gradual evolution 
from it of buddhi {=mahat), etc. In the process of the 
creation he has accommodated also the theory' of 
anda ‘ cosmic germ, found, as for instance, in the 
Manusamhita, I. 8 ff. and the I'^isnu Purana, I. 2. 58 ff. 
Here we are to note what K u 1 1 Q k a observes on 
Manusamhita, 1.8: 
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abhidhyanapurvikam srstirn vadato manoh prakrtir 
acetana svatanlra parinamata ity ayam pakso na 
sammatah. kintu tridandivedantasiddhanta evabhimatah 
pratibhali. 

It is further elucidated by him in another place 

(1.15): 

nanv abhidhyanapurvakasrstyabhidhanad vedanla- 
siddhanla eva manor abhimata iti prag uktam, tan na 
sarigacchate. idanim mahadadikramena srstyabhidhanad 
vedantadarsanena ca paramMmana evakasadikramena 
srshr ukta.° ucyate. prakrtito mahadadikramena srshr iti 
bhagavadbhaskarlyadarsane ’py upapadyata iti tadvido 
vadanti.^” 

Now Bhaskara is one of the post-S a h k a r a 
commentators of the BS. Undoubtedly he was in the 
ninth century A.D. being criticised by Vacaspati 
M i s r a (841 A.D.) in his Bhamatt (BS, III. 
3. 29). S e s a seems therefore to have been well 
acquainted with the Vedantic system maintained by 
Bhaskara and has then combined his theory with 
that of M a n u and others according to whom in the 
process of ceation there intervenes the theory of anda. 

I do not therefore think that I can concur with 
Suryanarayana Sastri in suggesting that 
“the Paramdrthasara is the original drawn upon.” 
(p. ix). 

See Bhaskara’s commentary on the BS {Chaukhamba Sanskrit 
Series, 1914), II. I. 26: tatas ca brahmanah parinamanupapatteh pradhanam 
estavyam iti latparyarlhah. U d a y a n a observes in his Nyayakusumanjali, 
p. 332 : brahmapannater iti bhaskaragotre yujyate. 
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In passing we are to take up another question in 
this connexion. B . L . A I r e y a having noticed 
“much common between Karilids (I’.e., GK) and 
YogaVdsislha not only in thought, but also in 
language’’"' concludes that the latter is prior on the 
following three grounds : (1) The kiirikas do not form 
“an independent treatise on the Acloaiia Philosophy, 
being “a sort of commentary on the ManduJ^ya 
Upanisad." (2) “ On the other hand, the philosopher 
Vasistha claims to have received his doctrines directly 
from the cosmic mind (Brahma) and to have realised 
their truth in his own experience. The philosophy of 
Vasistha includes almost all the views held by 
Gaudapada.’’ And (3) “ G audapada-ha) i\ds represent 
a later phase of the Advaifa philosophy, when it 
tended to become critical, hostile and polemical towards 
other contemporary schools of thought, whereas Yoga- 
Vdsistha represents the earlier phase.’’ 

As the space at my disposal does not allow me here 
to enter into a detailed discussion 1 desire simply to 
make a few observations as briefly as 1 can. 1 do not 
see that I can follow the above arguments. For, sup- 
posing that the GK is a sort of commentary and 
V a s i s t h a received his doctrines directly from 
Brahma, are we in any way justified in thinking that 
the YV is prior to the GKi* Does it follow from 
that ? As regards the third argument of A t r e y a 
he thinks that the Advaita philosophy as represented 
in the GK is of a later phase, because it is “critical. 


YogaVasistha and ils Philosophy, 1932, pp. 14-15. 
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hostile and polemical towards other ” systems. But 
may one ask here : Is there anything in the GK that 
may be regarded as “ critical, hostile and polemical?” 
If so, what and where is' it so ? On the contrary, 
one may find there (GK, ill. 17 ; IV. 3-6) clear 
non-hostility (avirodha), and there is no instance of 
anything that is critical and polemical. If, however, 
the mention of different views in the GK is meant 
thereby, the case is the same also with the YV.‘‘ 

It is not always safe to conclude the priority or 
posteriority of one of two works simply seeing the same 
or similar passage, or thought, occurring in both of 
them. For instance, we read the following in the GK, 
11. 6^^^ and IV. 31 : 

adav ante ca yan nasti vartamane’pi tat tatha | 

The same line occurs also in the YV, IV. 45. 45 and a 
similar one in III. 11. 13, as quoted in our text, p. 142, 
note 3. Now, apart from the question of the date of the 
GK, can we determine with any amount of certainty the 
priority or posteriority of one, of the two works unless 
we take into consideration the other factors that are 
connected herewith ? One may be referred here to the 
present Annotation on GK, IV. 31 , and it will be found 
that the same thought only in slightly different words 
is expressed in such works as MK and AS, which are 
undisputably far earlier than YV. Now, if we see 
that Gaudapada has abundantly drawn upon 

For infclance, see III. 62. lO-ll; 84.22-27 vvivadanle Iiy asambuddhah 

svavikalpavijrmbhitaih'. 

A t r e y a has noticed it. 
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such earlier works can we ever think in this or similar 
cases that he has borrowed from YV, unless there is 
any strong ground for doing so? When there are two 
texts containing the same thing, one earlier and the 
other later, one may quote from either of them ; but to 
decide definitely as to from which one it is actually 
done one should discuss carefully. 

Another instance of what is common to both GK 
and YV, as noted by A t r e y a , is the non-difference 
between the states of wakefulness and dream {jagrat 
and susupta), as found in GK, 11. 5 and YV, 
IV. 9. 1 I ff. Here, too, when we see that the first 
half of the GK clearly refers to the BU, IV. 3-14 
(see p. 19), upon which, just as upon other Upanisads, 
Gaudapada draws so much, as is evident from the 
work itself,"’ how can we think that YV is here the 
source of GK? On the contrary, a careful perusal of 
VV will at once show that in his answer to the question 
put- to him by Rama about the difference between 
wakefulness and dream V a s i s I h a has written a 
number of slokas (YV, IV. 19. 9 ff), and attempted 
thereby only to explain what is very briefly stated in 
GK. Does this fact point to the priority or posteriority 
of YV to GK? -^' 

See next section. 

25 According to A t r e y a the dale of YV is the sixth century A.D. 
But his arguments do not appear to me to be strong or convincing. It maj' 
be noted here in this connection that there are two things that may specially 
be mentioned in Svami Bhumananda's paper entitled Priority 
o) the Yosavasisiha to Sohkoracarya : (It Sankara quotes (BS. III. 4. 
■iO) the Vaststhadharmasastra (ed. A . A . F li h r e r , Bombay. I883l, X.I8: 
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§ /O. The Worlds of Gaudapada 

With regard to the works ascribed to Gauda- 
pada the only one that can be accepted with certainty 
as written by him is the AS. The authorship of 
a few other books is ascribed to him. The most 
important- of them is a bhasya on the Sanl^hyaJiarilia 
of Tsvarakrsna. There is a bhasya under his name 
also on the Utiaraglta. But there is no strong ground 
for holding that they are actually by Gaudapada, 
the author of the AS, nor is there anything of the 
nature that can decide the case otherwise, though 1 
incline to subscribe to the view that they are not by 
Gaudapada. A commentary, too, on the NUTU 
is attributed to him. There are three other works which 
pass under the name of Gaudapada as their 
author. A commentary on the Durgasaptasafi is one of 
them. This is referred to by the great Tantric teacher 
Bhaskararaya in his commentary on the same 

and (2) mentions the name of Vasistha in his commentary on the BG, 
XIII. 4. But the question whether these two Vasisthas, the Vasistha 
of YV as well as the Vasistha in the list of the teacl'ers of the Sankara 
school are identical, remains to be settled, though according to some of the 
authors of the tikas on BG, the V a s i s t h a referred to by Sankara is 
the author of YV. 

^ There is a manuscript. No. 1405, of this work in the Grantha character 
in the Visvabharati Library, Santiniketan. The following occurs there on 
folio 24a : 

kavacarn bijam adistam argala saklir isyate i 
kilakain kilakam prahuh saptasatyam mahamanoh II 
iti gaudapadadhrtavacanat. 

And again : ya'dy api vedantamurdhanyair gaudapadacaryaih sarvam idam 
nirvisesacitpratipadakasastraparatvena vyakhyatam. ° 

XII— I20IB 
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work.' The other two are Tanlric treatises, viz., 
Subhagodaya' and Srividyaralnasuira. 

Here arises a question ; Can we think that there 
are two Gaudapadas, one Vedantic and the 
other Tantric, being the authors of works on the 
Vedanta and Tantricism respectively? In the 
SriVidyarnava which is a Tantric work by Pragalbha- 
carya, Sankaracarya is said to have been 
the founder of a Tantric school. There is in this work 
also a list of the succession of his teachers and 
disciples. But it seems Impossible to reconcile this list 
with the traditional one of the Advaita Vedanta school. 
So the list in the Snvidyarnava hardly helps us in this 
matter. Nevertheless, we maj' simply note in the 
list given here that there are two Gaudapadas, 
one of them being mentioned as G a u d a (No. 55) 
and the other Gaudapadaka (No. 65)," who 
is, in fact, the same as Gaudapada, the suffix 
-ka being evident!}' on account of the metrical exigency. 
On this the reader may form his own judgment. 


§ / / . The Sources 

1 he sources of the Agamasastra, which one naturally 
desires to know, roughly fall into three classes, Viz., 

' It is said that there i. a hhasya on it by S a n k a r a. 

*’• In the verse containing the word as quoted by Rajendranatha 
Ghosa in his AdvaitaVada (in Bengali), p. 227, the ac'ual reading is 
GaudapadaJiah. But Gopinath Kaviraj fop. cr/., p, 531, who has not 
quoted the verse, reads only Gaudapada leaving out the suffix -ho which seems 
to be right. 
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(I) Vedic texts ; Vedas and Upanisads, (2) Schools or 
Teachers, and (3) Buddhist works. 

With regard to class (1), these are mostly Upanisads, 
Vedas being quoted in not more than two cases (111. 246 
and c). It is, however, to be noted in this connexion 
that when there is a passage which occurs both in a 
Veda and in an Upanlsad it is very difficult to ascertain 
as to whether the reference is actually to the former 
or to the latter. For instance, here in 111. 24b we 
have indro mayabhir iti. This is found in RV, VI. 
47. 18 as well as in BU, II. 5. 19. Fdow can we, in 
this case, ascertain that the reference is in fact to the 
one and not to the other? The case is exactly the 
same with the second instance till. 24 c) of a quotation 
from a Veda. Similarly with regard to II. 24 we know 
much of kala ‘time’ from the AV, XIX. 53, 54 and 
the 5U, I. 2, IV. I. But here it is very, difficult to 
conclude whether the reference is actually to the former 
or to the latter, or to the both of them. Again, the 
KalaVids ‘knowers of time’ are, as says Anandagiri, 
astronomers, and it is not Impossible that our author 
might have alluded to some work of them, or simply 
to the view held by them or to their school. 

In the course of the present Annotation many 
references to different Upanisads have been inserted in 
support of a point or points in our text, but which of 
them, if any, is in fact meant by the author in any 
particular case we cannot say definitely. It may be that 
in some cases the Upanisadic authority, really meant 
by the author, is different from what the present 
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annotator has quoted. For instance, with regard to pada 
(II. 21) which is capable of being interpreted differently, 
various references are given in the Annotation, or still 
other references may be shown. But it is not easy to 
ascertain the particular reference or references the author 
himself intended. Nevertheless, it is certain that the 
author had in his mind any one or more of these or 
similar passages when he was writing his book. 

Among the references in the Annotation the names 
of the BhagaOadgUa (Xlll. 22 in II. 22 of our text) and 
the Brahmasuira (II. 3. 19-32 in 11. 23 of our text) 
will be found. But we cannot be sure that these 
two works are actually drawn upon by our author, 
though they may elucidate the texts to some extent. 

Similarly for the explanation of our text there will 
be found some references in the Annotation to such 
minor Upanisads (for instance, in II. 32) as Avadhuta 
Up., 8; Asrama°, 4; Alma^, 31 ; Jahala°, 6; Tripura- 
taparii°, V. 10; Brahmahindu° , 10. But whether these 
minor Upanisads are prior to the Agamasastra is to be 
left as an open question, though some of them such as 
Brahmahindu° and Jahdla°, are before Sankara as 
is quite clear from his commentary on BS, III. 2. 18 
and 4. 20 respectively. 

In five places (III. 12, 24, 25, 26 and 36) passages 
from Upanisads are expressly quoted, while in III. 1 1 and 
23 the words T aitiiriya and sruti are actually mentioned 
and in II. 3 a passage of the BU, IV. 3. 10 is clearly 
alluded to with the word sruyate. Similarly in II. 5 
another passage from the same Upanisad (BU, IV. 3. 14) 
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is clearly referred to though with the word mantsins’ and 
not sruti as before and usual. In III. 12, 13 and 15 
references to Upanisads are also very clear. In two or 
three more places (I. 2, 8, 9) references seem to have 
been made to Upanisads.^ 

It will be seen that no Upanisad is quoted or referred 
to by our author in his last Book, Alatasanti. There is 
absolutely nothing of the kind.'’ 

As regards class (2) of the sources readers are 
referred to § 6 : The Name of the W ork of the present 
Introduction, p. Ixiii, where the names of different 
schools or teachers alluded to in our text, are mentioned. 

It appears from these names that some of the schools 
or teachers mentioned by our author here were un- 
doubtedly prominent at his time, but gradually they 
have lost their prominence and have fallen almost into a 
state of oblivion. 

With regard to class (3) of our sources, i.e., the 
Buddhist texts, the reader is referred to the Annotation 
on II. 31, 32, 35 (c/. 38), 44, 46, and most of the 
karikas in Book IV. 


§ 12. The Brhadaranyalia Upanisad as the Main 
Upanisadic Source of the Agamasdstra 

In the preceding section we have seen that the BU 
is one of the sources of the AS in which there are 

' As in the Upanisad itself (BU, IV. 3, 14) there is atha hhalv ahuh our 
author seems to have closen to take the nominative as manisins and not sruti. 
See II. 1,5; IV. 54, and Appendix X; Additional Notes, II, I. 

^ See the Annotation. 

^ With regard to the woid dardarsa in IV. 100 we cannot say definitely 
that it refers to KU, II. 12, as it is often found also in Buddhist works. 
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some quotations from or references to the former. In 
the present section it is proposed to examine to some 
extent the inter-relationship of these two works by which 
we shall see that the main Upanisadic source of the AS 
is the BU. 

From the text of the AS as it is before us it is quite 
clear that G a u d a p a cl a has drawn much upon 
it. In fact, Book 1 of our text is mainly based on it. 
Nay, it may be declared that Book 1 of the AS is 
nothing but an epitome or essence of the BU, IV. 2-3 
with some clear exposition and an addition of the 
upasana' ‘meditation’ of PranaOa ot Om. By writing 
the first Book of the AS Gaudapada has in reality 
made a key to that portion of the BU, without which 
it would have been extremely difficult to understand 
its true significance. 

The opening part of the AS, i.e., the part dealing 
with the three divisions of the One (i.e., Purusa) such 
as Visva, etc. (1. 1-4, 10), is to be found only in 
different words in the BU, IV. 2-3, as says Sankara 
very clearly on BU, IV. 3. I (p. 5I9).' 

' in. l and Appendix X on il. 

*■ alra ca jagratsvapnasusuplatufTyany upnnyaslany anyaprasangena 
indhah (IV. 2. 2 \ praviviktaharalarah ‘IV. 2. 3), sarve pranaH iIV. 2. sa «a 
ncti ncti (IV. 2. 4). idanTm jagratsvapnadidvarcnaivn mahala larkena vislaralo 
’dhigamah karlavyah (p. 5 \ 9 }. 

See here also Sankara 's observalion in showing ihc relationship 
between BU, IV. 2 and IV. 3 fp. 518): 

vijnanam anandam brahmely avagatam. lad eva punar indhaParpjnah 
praviviklaharas tato 'ntarhrdayc lingalma praviviklahSrataras Inlah parena 
jagadatma. See further on IV. 3. 1 (p. 519;. 
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We see in our text (I. 1-4, 10) that the One, i.e., 
Purusa'^ { = Brahman = Atman of the MaU, 2) owing 
to different states is called Visva, Taijasa, Prajna and 
Turya(or Turiya, 1. 1 5). None of these names excepting 
Prajna (BU, IV. 3. 21 and 35) is, however, to be found in 
the BU. For Visva it reads (IV. 2. 2) Indha 'shining’ 
which is the same as Indra, the former, as the Upanisad 
would say, being used by people cryptically.' As 
to why the Purusa is called Indha Suresvara says 
(BBV, IV. 2. 37) that ‘because he shines day and night’ 
(idhyate ’harnisam yasmad indhanama talah puman). 
This ‘shining’ implies, according to Anandagiri, 
his enjoyment of gross things in the waking state 
(sthularthabhoktrtvena sada jagaxe sphurteh) . Sankara 
is found to have employed both the terms in his 
commentary on the BU, Indha (BU, IV. 3. 1, p. 519) 
and VaisVanaia (BU, IV. 2. 2-4, pp. 513-519), 
but not Visva, so far as goes my information, 
with regard to the commentary referred to. From the 
text of the BU (IV. 2. 3, 3. 11, 35) itself it appears that 


^ As in the original of the text, i.e., BU, IV. 3 we have this word. 

■* It is a well-known saying in Brahmanas that gods are fond of the cryptic, 
as it were, and dislike the evident 'paroksapriya iva hi devah pratyaksadvisah 
— BU, IV. 2. 2). Suresvara says tin BBV, IV. 2. 37 ; p. 1365) that even 

now people do not like to call a superior person directly by his personal 
name : 

pratyaksanamagiahanam pradvisanti jagafy api | 
sreyamso 'mukamilias ta ity uktitn kamayanti ca P 
In referring to a superior person the use of amu\a ‘so and so’ or uni in 
Bengali, is still found. It is to be noted that in the country, at least in Bengal, 
a woman does not call her husband by his name, but for it uses such words 


as uni, 
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if any other term for V isva is to be chosen from that 
work it is only sarlra ‘existing in the body,’ ‘embodied.’ 
But Gaudapada has not accepted it, but has 
adopted a new name, Kfsoa, probably thinking 
the latter to be more expressive of the idea behind it. 
Finally in the hand of the author of MaU it has under- 
gone a further change in the form of Vaisvanara 
‘common-to-air perhaps for the same purpose. 

Of these names 1 urya (or Tuny a) ‘fourth’ is 
evidently not a name in fact, but as it is described after 
the first three Visva, etc., it is so called, being their 
fourth. In the BU Indha-Indra is a name, no doubt, 
but T aijasa and Prajfia were originally mere adjectives,'' 
becoming names afterwards. Sometimes the appellation 
Lingatman is found for T aijasa, as writes Sankara 
in his commentary on the BU, IV. 2. 3 fp. 515;, IV. 3. 1 
(p. 518). Similarly sausupla is used for Prajfia as says 
Suresvara (BBV, IV. 3. 5, p. 1377). Undoubtedly 
this word clearly expresses the slate of the Person. 

As regards the wording of our text in the first Book 
of AS with which we are now concerned the following 
comparison may be made : 

(i) With regard to Visva our author writes (1. 2) : 
daJisinalisimulihe viivah.'' See here BU, IV. 2.2: indho 
ha namaisa yo ’ yarn dalisine ’k.san purusah ( = BU, II. 

3. 5 ; IV. ' 2 . 2; V. ' 5 . 2 , 4 ').' 


5 See BU, 11. 5. 8. 

Mark that the MaU is here silent. 

'' The idea that a person is seen in the eye and specially in the light one 
is often found in Upanisadic texts. Besides the BU quoted above see ChU. 
IV. 15. 1. Vll. 7. 4; KtU. IV. 2, 17; MU, VH. II. It simply signifies that 
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(li) In I. 2 we have a^ase ca hrJi prajnah, and we 
read ,ya ,eso 'ntar hr day a aliasah in. BU, II, 1 . 1 7, 

IV. 2. 3, 4. 22. C/. fu, I. 6. 1. ’ 

[iii) In I. 3 there is pravivilitahhuj and in this 
connexion we read tasmad esa pravivil^tdharatara ivaiva 
bhavati in the BU, IV. 2. 3. 

{iv) With regard to the third or susupta state of the 
Person in I. 3, 4 there is anandabhuj or ananda, and 
in BU, IV. 3. 32 we read eso sya parama anandah. 
See also, Op. cit., IV. 3. 33.® 

It is to be noted here that the above conception of 
Purusa is found also in ChU, VIII. 7-12 in the course 
of Prajapati’s instruction to Indra and Virocana. Here, 
loo, the first three names, VisVa, etc. are not given, 
Sankara has used different appellations for them ; 
viz., for Visva he writes Ah_sipurusa ‘eye-person’ (VIII. 
7, 4, 7 9), or Chdyapurusa ‘shadow-person’ (VIII. 
10.4), or Chdydiman ‘sfiadow-self’ (VIII. 7. 4, 8. 1 , 2) 


he is visible to our eyes, and this means that he is the ordinary incorporated 
soul 'sarlra aiman). This is quite evident from Gaudapada’s employ- 
ment of the word -ntuliha after da^t'na^si- (1. 1 : da\sinalisiTnn\he ‘in the 
front of the right eye’). As to why the right eye is specially mentioned 
Suresvara says (BBV. V. 2. p. 1365) that it may be due to 

some excellence of the right eye, which might have been known to the 
smrti, or to the fact that the right limbs of a man is more vigorous than 
the left ones. Sometimes the left eye is also referred to fBU, IV. 2. 3). 
See below. 

^ See also I. 4. 

^ That the sentence yatia supto na kincana* in the MaU, 5, p. 224, is quoted 
from the BU, IV. 3. 19 is alieady shown. Introduction: §2, p. xlii. 

He uses this term also in his commentary on BS, I, 2. 13; on I. 3. 43 
he has also sarlra. 
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for Taijasa he has 5oapna/man (VIII. 11. 1-2); and 
for Prajna he employs Susupiaslha (VllI, 11. 1-2).” 
For Turya we have in the Upanisad (VIII. 12. 3) 

It is !o be noted ibal Sankara while in his commentary on BU 
gives all the three narncs, VUcot etc., he docs not do so in the conimenlary 
on the ChU. it is further to be noticed that he, though so very fond of quoting 
irulis does not refer to GhU in Ins commentary on EU, nor EU in that on 
ChU. 

A few words may be added here as to why ViSca is said to be in the 
eye or in the right eye and consequently is called AkvpurtiSQt Chayapuru^ 
or Chayatman, 

To understand the Highest Self iporomalman) is %cry difficult for a man 
who is not properly trained. It took Indra, as cays ihcChU, VIII. 7. 3 ff., not 
less than one hundred and one years to realize him. So he is insliucled to do it 
gradually, following the maxim of the view of the star ArundhaCi ‘Alror 
belonging to the Great Bear iArundhaCtdorionoTiyaya), The star being a 
very small one cannot be .Seen at once. .So a man in order to show it to 
another man first points out to the latter somethings other than the actual star 
one by one and finally succeeds in doing so. Sankara writes fChU, VIII. 
12. 1) the same thing in another way: On the second night of the bright half of 
a month a nian desirous of showing a second man the fine moon first points 
out a tree before the latter saying; ‘See, there is the moon.' In the same 
way he points out to hirr. a series ol frees one by one and then the peak of a 
mountain, on which the moon is visible, and thus the second man actually 
sees her. Similarly in our case, the mind of an ordinary man being loo 
much attached to external things cannot at once grasp ihe Highest Self who is 
extremely subtle. Therefore, he is first instructed to know' his incorporated 
Self 'iaura atman), o'her Selves or the different states of the ?elf being 
described gradually. Now, howto know the corporated Self> What is the 
best means for it? The sage of the Upanisads says: *‘Look here. Here 
is my right eye. Look at it. What do you find in it?"* Certainly he -would 
sec himself reflected thereon And poirrting out the shadow the sage would 
tell h*m 'Here is the Self.* This is elaborately de'Ciibed in the episode of 
Piajapati and his two disciples, Indra and Viiocana, in the ChU, Vlli, 7-12, 
where it is said that the Self is to be seen not only in the eyes, but also on a 
looking glajs tadarsa , water 'ap;, and an earthen jar filled with ■vt'ater 
{udaiarava). .*1 a n k a r a rightly adds here (ChU, VIII. 7. 4; also such 
things as the blade of a sword ilihadgadt). See KtU, IV, 2, II. 17-18. 
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quite appropriately UUamapurusa ‘the Highest 
Self.’^^ ■ ’ ■ 

That this conception of Purusa in ChU is a later 
development of that in / the BU goes without saying. 
Now, though the ChU like the BU is far earlier than 
our text, there is nothing which can show that it is the 
former and not the latter which has been drawn upon 
by our author ; yet, we have already seen what can be 
said in favour of BU. 

In support of the view that the main source of 
the AS is BU we may discuss here one point more. 
The idea of Brahman { = Purusa = Atman) as having 
four fourths or quarters {catuspad) at the beginning 
of the MaU is not a new one as it is found long 
before it even in the RV, X. 90. 3^® as well as in 
ChU, III. 18. The difference of these texts lies, 
however, in the fact that the quarters {padas) are 
different in them. For instance, in the RV referred 
to' above all the beings {viivd hhutani) are regarded 
as one quarter, and the remaining three quarters {tripad) 
are said to be in the heaven, while in the ChU, IV. 5-8 

•2 See B'G, XV. 17-18:' 

uttamah fjufusas tv anyah paramatme^ udahrtah I 
yo lokatrayam avisya bibharty advaya Isvarah II - 
y asmat ksaram atito 'ham aksarad api cottamah I 
ato’smi loke vede ca prathitah purusottamah II 
S has here quoted no sruti. Sridhafa refers to BU, V. 6. I (sa va 
ayanjstma), but not appropriately. - . - . 

>3 SeeAS, II. 21. 

For minor Upanisads see Brofimopanisad, 2: tatra catuspadam brahma 
vibhali; NPIU, V. I; NUTU, I; RUTU,-3: so .’yam atma catuspad. 
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the four quarters each consisting of four parts {catm\a\d) 
are named as Pral^asaval ‘shining,’ Ananiavat ‘endless,’ 
Jyotismat ‘luminous,’ and Ayalanavat ‘having an 
abode.’’® In another place of the same Upanisad 
(111. 18. 1-6) the quarters of Brahman are described 
differently with reference to person (adhyaima) and 
with reference to divinities {adhidaioata) . With reference 
to person they are speech (oac), breath (prana), the 
eye (ca^jsus) and the ear (srotra) representing respectively 
with reference to the divinities fire {agni), wind {vayu), 
the sun [aditya] and quarter (d/s). But in the MaU 
the quarters are described quite in a new way and it is 
remarkable. It is said that these four quarters are 
nothing but the same Self with its four slates. The 
first three of them are waking (jagrat), dreaming (svapna), 
and deep sleep {susupia). And the Self with them 
is called Vaisvanara. ‘common-to-all,’ Tai/osa ‘brilliant,’ 
and Prajfia ‘intelligent’ respectively. The fourth stale is 
the true or absolute essence of the Self having no 
connexion whatsoever with anything else. In this slate 
the Self is regarded as santa ‘quiescent,’ siva ‘blissful’ 
and advaita ‘without a second.’ 

It is to be noted here that while in RV and ChU 
the Purusa or Brahman is represented as the Universal 
or World Self, in the MaU it is represented as the 
individual Self though ultimately in fact it is identical 
with the Universal Self. 

Now, it is remarkable that though in the MaU, as 


IB For details see the Upanisad. 
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we have seen above, there is a clear mention and 
description of the four quarters of the Self {catuspad), 
in the AS it is not so. Even the particular word 
catuspad or any of its possible equivalents is not to be 
found here. Up to karika 5 we come across the three- 
fold division of the Self, viz., VisVa (instead of 
VaisVanara as in the MaU, 3), T aijasa and Prajna (1. 1 -4). 
It is clearly said in our text (1. 1 -2) that the One exists 
in three ways in the body, and this idea is further 
expressed in 1. 3-5. Yet, it cannot be said from this 
that the idea of four quarters is altogether unknown 
to the author of the A5, as it is implied in 1. 
10-15 in which the word turya or turiya, which is the 
same in meaning ‘ fourth,’ as caturtha in the MaU, 7, 
is used. It is further implied by the author’s 
employment of the word pada in 1, 25.’® This difference 
between the AS and the MaU with regard to the idea 
of four padas, implied in the former and expressed in 
the latter, is significant. It shows that the origin of 
the AS is not the MaU, but the BU in which the 
idea of padas in this connexion did not then so 
develop.” 

En passant we should like to discuss one thing 
more. There is a very striking difference at the very 

See BU, IV. I. 2-7 where each of the following six things. Vac ‘speech,’ 
prana ‘breath,’ caksas 'eye,' srotra ‘ear,’ manas ‘mind,’ and hrdaya ‘heart’ 
is regarded as a pada. Consult Sankara and Suresvara (BBV, 
IV. 1. 16 ff) according to whom each of the above six is explained as catuspada 
‘having four quarters.’ 

This fact will also show that the AS is prior to the MaU in which the 
obscure points of the former are made clear. 
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beginning between the two texts, MaU and AS. It is 
this that while the MaU begins ( 1 -2) highly extolling 
Om symbolically identifying it with Brahman- Atman, 
the AS has here nothing of the kind. It simply proceeds 
gradually to describe the One with its first three states, 
VisOa, Taijasa and Prajna (1. 1-5) the fourth having 
come afterwards (1. 10). Here in the AS till karika 
19 there is no mention of, or reference to Om. So 
it is to be found that here in our text mention is made 
first of the One and then of Om. This order is quite 
right and logical. For, here there are two things, the 
object which is to be approached or realized {upeya) 
and its means (upaya). And it is reasonable that the 
object is stated first and then the means. Here the object 
is the realization of the Purusa or Self in its absolute state 
and the means is the meditation of Om. This is done 
in the AS, but it is quite reverse in the MaU, for here 
the means Om is stated first and then gradually the 
object (3-7) which is repeated later on (12). The author 
of the MaU seems to have been much influenced by earlier 
Upanisads, (such as ChU, I. 1. I ; TU, 1. 8. I) and 
too much bent on the glorification of Om, and this is 
why he has changed the reasonable order found in the 
AS. There is no upasana of PranaOa in the BU and 
this is why our author of the AS did not include it in 
the main thesis of his work. Then independently of 
the BU in which no means for the realization of the 
object is shown Gaudapada has added the. 
remaining portion of the first Book of his AS setting 
forth Pranava and its upasana. 
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^ So far with regard to Book I. Let us now take up 
Book II cind see the connexion it has with the BU. 
This Book is rightly called Vaitathya ‘ unreality ’ as 
it shows the unreality of the world in the waking state 
just like that of the experience in dream. This is the 
subject discussed herein by Gaudapada with 
yarious arguments. And here, too, he has taken his 
stand on the BU, IV. 3, where it is clearly declared 
that the two states, waking and dream, are in fact one. 
Not only are passages quoted from the BU, or referred to 
by him (II. 3, 5), but they are supported by his own 
arguments. This will be quite clear if one takes pains 
to read BU, IV. 3 and the second Book of the AS. 
And it should be noted that here in the latter we find 
the oldest interpretation of that portion of the BU, 
though in a concise, yet, very substantial form. 

In , Book III we are referred to BU not less than six 
times (12, 13, 1 5, 24, 25 and 26). 

Thus we may safely conclude that the main 
Upanisadic source of the AS is the BU. 

§ 13.= Pre~§afik,ara Teachers of the Vedanta 
and their Worlds 

Setting apart what we know of the Vedanta from 
the Sruti-prasthana ‘ the Course of. Revelation ’ or the 
Vedic literature, i. e., the Mantras and Brahmanas 
including the Aranyakas and Upanisads, as well as 
from the Simti-prasthana ‘ the Course of Tradition or 
Remembered Texts such as the Mahdbhgrgta with the 
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Bhagavadgita, it may conveniently be divided into two, 
pre-S a n k a r a and post-S a n k a r a. 

Among tbe teachers of the pre-S a ri k a r a 
Vedanta the most distinguished isBadarayana, 
the celebrated author of the Brahmasulras, the source 
of which is the Upanisads. it is the Brahmasulras 
that constitute the Sutra-prasthana ‘ the Course of 
Sutras.’ 

We all know that the difference of opinions is but 
natural. Owing to various factors the same thing is 
viewed differently by different persons. So it is found 
in the Brahmanas that there are both the offering of obla- 
tion before sun-rise (anudiia-homa) and the offering of 
oblation after sun-rise (udita-homa) , there being a 
regular discussion thereof establishing that the latter is 
preferable and not the former {Aitareya Brahmana, 
XXV. 5-6; Taiitir'iy a Brahmana, II. 1.2-8 ; c/. how- 
ever, ll. 1. 2. 12). There are also functions in these 
Brahmanas, which are discarded saying that these are 
not to be preferred {adrlya) or performed {liarya), though 
they are actually enjoined by others. 1 here are many 
such contradicting, obscure or dubious cases, and an 
attempt has also been made in later works to find out 
a solution of these problems.' 

Now as with regard to k^arman the teachers had 
their different views, so they differed also on points of 
jnana. In some cases they entertained even quite 
opposite views. For instance, with regard to creation 
while a sage of a certain Upanisad (i.e., TU, 11. 7. 1 ; 


* For instance, see MD. X, 8. 6 with reference to SodaStgrahana. 
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see ChU, III. 19. 1) tells us: ‘In the beginning, 
verily, this was non-existent (asad va idam agra asid),’ 
but from another text (i.e., Aitareya Aranyal^a, II. 4. 1) 
we know : ‘ Verily, in the beginning this was only 

Self (atma va idam eka evagra asid).’ And the follow- 
ing is found in the ChU, VI. 2. 1-2, evidently refut- 
ing TU, II. 7. I quoted above: “V’^erily, in the 
beginning this was, my dear, existent only one with- 
out a second. On this some say that verily in the 
beginning this was non-existent only one without a 
second ; from that non-existent the existent was pro- 
duced. But, my dear, whence could it be ? How 
from non-existent could the existent be produced ? 
On the contrary, my dear, verily, in the beginning 
this was existent, only one without a second.” 

From the above it is quite clear that all the srutis 
do not always tell us the same thing, clearly there is 
difference among them." Such being the case the 
question arises as to which of them is to be accepted 
as valid and which is to be rejected as not valid. How 
can one say that this is valid, and that is not vahd? For, 
as h-uti there is no difference whatsoever.® Therefore 
if you accept one, you will have to accept all of them. 
And in that case you cannot arrive at any definite 

^ See with the Prakflia ofPunyaraja the Vakyapadli/a of B h a r t r- 
h a r i, I. 8 : 

tasyarthavadaiiipani niscitya svavifcalpaj’ali | 
ekaUinam dvaitir.am ca pravada bahudta smjtah II 
^ S a n h a r a has rightly observed (BS, III. 2. 15;: nahi vedavakyanam 
kasyacid arthavattvam kasyacid anarthavattvam iti yuktam piatipattum 
pramanatvavisesat. 

XIV— 120 IB. 
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conclusion. And if there is no conclusion of any kind 
the teaching of the Vedanta has no value to a person 
as it does not or cannot lead him to his final goal. The 
Vedanta is not a science for mere speculation, for 
one is to adjust one's life according to it. For only in 
this wa}' one can fulfil the mission of one’s life. It was 
therefore felt absolutel}' necessarj' by the teachers to 
bring into a harmony, a compromise or a connected 
sequence, all conflicting, obscure or dubious statements 
of the sages of the Upanisads. This was the origin 
on one hand of the Mimarnsasuiras v.'ith regard to 
the question of Jiarman, and on the other of tfie 
Brahmasuiras in respect of jnana/ 

^ Lei us hov.ever pul here a quesljon: Aie v/c rJgKl in thinking lhat 
even through the melhodn or ^r.t;5tcsl thov/n in the Brahmcfulrcs in 

connexion vkilh the explanation of the Upani^adx tcrls, we can in all cases 
get their Irve significance 7 By * true significance * v.-e mean the significance 
intended by their rcspecli*. e ssres. It is true that ih.c word eset may imply 
in some cases * unfolded ' or * that of v.hich ll'4C name and form are unfolded * 
(aVyakrta cr aVyckrlancmcrLpa) For instance, see asac ca rac ca parame 
\yoman (RV, 5. 7); or nSsnd asm na sac asjt tadiInTm, (Op. cfi., X. 129. Ih 

In such cates asai does net mean * falte, non-exitlcnl ’ tninzpaf^hyc Cfcjf', as 
the son of a barren ■'■Toman, though in ether cases it may actually mean so. 
Now considering the abo\c passage of the ChU it is clear that the "word esat 
in the TU quoted above is used in its literal £cn«^e, i.c., the sense of unreal 
non-exirtent (nijvpahh^a cref , though an attempt is made in explaining it 
away figuratively to mean * unfolded ’ (aVt/ahjia) according to the subsequently 
established maxims of the VedSn’a Eut a querticn arises: Well, in the 
TU the w'ord esaf may imply avt/akfio ns you maintain (see here BU, L 4. / : 
tad dhedan tarhy a\yakrlam asil), hut how do ycu ascertain that this meaning is 
in fact in^enced by ihe sage himself? Hew do ycu Lr.cw that he does net want 
here to mean thereby absolutely non-existent Inirupcl^hya cref ? We can 
only accept that the meaning ocya^fa is yotir explanation. Eut this may or 
may not be intended by the sage himself. There is this doubt that can hardly 
be rerroved. 
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It is well-known that J a i m i n i and B a da- 
ray a n a are the authors ol the Mimamsasutras and the 
Brahmasutras respectively. But there are reasons to 
think that there were also other authors of the 
Mtmamsa- and the Brahmasutras which are different from 
the extant ones.''' For instance, B a d a r i, a teacher, 
is quoted not less than four times both in the present 

Mimarnsa^ (III. 1 . 3 ; VI. 1 . 27 ; VIII. 3.6; IX. 2. 33) 
and Brahmasutras (I. 2. 30; III. 1.11; IV. 3. 7 ; 
IV. 4. 10). From this it may appear that B a d a r i 
was an author of both the sutras. But we cannot 
ascertain only from this that he was actually so. It 
may be that he had some views on some particular 
points of Jarman and Brahman and these are alluded 
to in those two works by their authors. J aim ini, 
as the author of the Mimamsasutras is known to us all. 
He is referred to eleven times in the Brahmasutras on 
different topics (I. 2. 28, 31, 3. 31, 4. 18; III. 2. 40, 
4.2,18,40; IV. 3. 12, 4. 5, 11). Here, too, we 
may think that J a i m i n i wrote also Brahmasutras. 
But though from only this it is not safe to decide that 
he really did so, Suresvara’ s Nsi (2nd ed. by 
H iriyanna), p. 52, shows that it is a fact. 
Kasakrtsna,a teacher, is quoted in BS, I. 4. 22, 
and his Mlmamsa is mentioned not less than three 
times by Patanjali in his MahdhhasyaJ This 
Mlmdmsd may be both Karmamlmamsd and Brahma- 
mimamsa (I'.e., the Mlmarpsasutras and the Brahmasutras), 

5 See Belvalkar, Op. cit., p, 140. 

® See JaiminVs Sarirah^suira in the Garbe-Festgahcf 1927, 

^ Kielhorn, Vol, II, pp. 206, 249, 325. 
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or either of them, and in this case probably the latter. 
B a d a r a y a n a in his BS refers also to A t r e y a 
(III. 4. 44), A s m a r a t h y a (I. 2. 29, 4. 20), 
Karsnaiini (III. I. 9)®, and A u d u 1 o m 1” 
(I. 4.21, III. 4. 45, IV. 4. 6).'® 

Then comes a number of teachers, some of whom 
flourished before and some after the great Sankara. 
Some of them explained the BS of Badarayana, 
some the BhagaDadglta, and some an Upanisad or 
Upanisads. There were also some who interpreted 
more than one kind of the above works. This was 
done either by writing a gloss (vriti) or a commentary 
{bhasya). As we are concerned here with the pre- 
Sankara Vedanta the following teachers who are 
connected with it may be mentioned in this connexion. 

So far as we know the first of all these teachers is 
Bodhayana (about the first or second century A.D.). 
He wrote a lengthy gloss or commentary {visiirna vrtii) 
on the BS of Badarayana on which is based the 
Visistadvaita system of Ramanuja, the Mimamsa- 
sutras of J a i m i n i, and the Devatalianda, in other 
words, on the whole of the Mimamsasastra. This 


® He is mentioned also in MD, IV. 3, 17, VI, 7. 35. 

^ The Bhedahhcda doctrine of the N i m b 5 r k' a school owes its existence 
to him. 

To them may be added the names ofKalyapa alluded to by & a n • 
d i I y a in his B/ia^tfsutras, 29, and of such sages as A s i t a, D e v a 1 a, 
B h r g u, and Para^ara referred to in different works. But we do not know 
if they were the authors of different Brahmasuiras or if any one of them wrote 
also MlmaTTisasutras, though we know something of their views from the 
fragmentary accounts available from certain books, some of which are referred 
to above. 
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vrtti is called Krtakpti (Prapancahrdaya, TSS, p. 39 ; 
Journal of the American Oriental Society, 1911, p. 17). 

Next comes U p a v a r s a. He is credited with 
the authorship of a vrtti on both the Mlmamsasutras and 
Brahmasutras. This vrtti was, however, in fact , a 
bhasya or Mahabhasya and consequently he was re- 
garded as a MahabhasyaJiara as well as a Vrttil^ara, 
being the author of the vrtti. 

According to Ramanuja [Vedarthasarngraha, 
p. 1 54) and ^rlnivasadasa {Yatmdramata- 
dipika, Poona ed., p. 2) Guhadeva, Kapar- 
dika (orKapardin) and B h a r u c i are 
three ancient Vedanta teachers and authors. The 
former two, being referred to by Ramanuja among 
the shtas ‘ wise men ’ , seem to have been in favom oT 
the Vi£stadvaita-vada. One B h a r u c i as an author 
of a Dharmasastra is mentioned in such works as 
V ijnanesvara ’s Mital^sara on the Y ajfia- 
Valliya-smrti (I. 18, ii. 124), and Madhava- 
cary a ’ s tika on the Parasarasarnhita (II. 2. 3_, 
Bombay Sanskrit series ed., p. 510). It is not known if 
the Vedantic B h a r u c i is identical with B h a r u c i, 
the writer on the Dharmasastra. if it is so, he may be 
held to have belonged to the first half of the ninth 
century A. D. 

Bhartrhari’s name is found among a host of 
writers on the Vedanta (Siddfii7rai/a,.p. 5). He may be 
identified with the celebrated author of the VaJ^yapadlya 
(600-650 A.D.), the very first karika of which points 
to the Vedantic doctrine. 
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With him is mentioned in the same work Bhartr- 
m i t r a. According to the NyayaratnaJiara on the 
Sloliavarttika (1. 10) he wrote a commentary on the 
Mlmamsasulras and made the Mimamsasastra atheistic. 
Whether this Mimamsist Bhartrmitra and the 
Vedantic Bhartrmitra are one and the same is 
not known, nor do we know anything of any Vedantic 
work that might have been written by the latter. 

Brahmanandin (or Brahmanandin) 
is another teacher. He is known as the Valiyal^ara 
or ChandogyaVakycikora quoted or referred to by 
Ramanuja in his commentary on BS and M a d h u- 
stidanaSarasvati in his Uka on the Saml^sepa- 
sariraka (III. 21 8-220). According to Bhaskaraon 
BS, I. 4. 25, Brahmanandin approved the 
Parinama-Vada, but Madhusudana Sarasvati 
(Op. cit.) is of opinion that it was in fact gradually to 
lead one to Suddhadvaita-vada ' Pure monism' through 
the Vivarta-vada or the doctrine maintaining that the 
appearance of the universe is imposed on Brahman which 
is the only reality, the phenomenal world being held 
to be a mere illusion. 

After him is Dravidacarya or Dra- 
midacarya (cir. 750 A.D.). He was in favour of 
the Visistadvaita-vada ‘ Qualified monism ’ and as such 
is mentioned and quoted by Ramanuja in his com- 
mentary on BS . As Madhusudana Sarasvati 
says (SamlisepasanraJia, III. 216-220), he wrote a hhasya 
on Brahmanandin ’s Valias owing to which 
the latter was called V akyal^dra (Brahmanandi-viracita- 
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nam vakyanam sutrarupanam bhasyakarta dravida- 
caryo’pi). It is known from Anandagiri’ s tika on 
5 a h k a r a’s hhasya on the ChU that D r a v i d a- 
carya wrote a vast commentary on the ChU compared 
with which Sankara’s commentary was a smaller 
one {alpagrantha). He i§ said to have written a bhasya 
also on the BS. 

Brahmadatta was a renowned teacher of 
the Vedanta. In the Prapancahrdaya he is said to have 
composed a commentary on the BS. Some of his 
views are alluded to in such works as the Sarvartha- 
siddhi (11.1 6), a tika by Venkatanathadesika 
on his T attvamuj^tal^alapa ; Nsi, I. 67-68 ; and 
Sankara’s commentary on the BU, I. 4. 7.' 
One of them may be mentioned here and it is this 
that it is the long hhavana * meditation ’ of the know- 
ledge arising from the Vedanta-vdliya and not the 
knowledge itself, as holds Sankara, that removes 
one’s illusion. Some informations of him as collected 
by Hiriyanna will be found in Nsi (2nd ed.), 
p. xxiii, and the Journal of Oriental Research, 
Madras, Vol. II, Part I, p. 1 ff. See also Gopin a t h 
K a V i r a j. Op. cit., p. 13 ff. 

B.hartrprapanca was also a great Vedantic 
teacher before Sankara. It is known from the words 
ofMadhusudana Sarasvati {Samlisepasariralia, 
I. 7) that Bhartrprapanca explained the Sutras 
of V y as a, i.e., Badaraya n a (kaiscit tatsutram vya- 
caksanair bhartrprapancadibhih). Y amunacarya 
(Op. cit., p. 5) says th?it he was one of the writers on 
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the Vedanta, and we know from the introductory lines 
of Anandagiri’s lika on Sankara’s bhasya 
of BU (p. 2) that while Sankara commented on the 
Upanisad belonging to the Kanva recension Bharlr- 
p r a p a fi c a wrote his commentary on the text of the 
Madhyandina recension, and the former s commentary 
was bigger than that of the latter. In many cases 
Anandagiri in explaining Suresvara’s 
VarltiJia on the BU, refers to or quotes from 
Bhartrprapafica. Of all the commentators before 
Sankara, the works of whom could not yet been 
discovered it is B h a r t r p r a p a fi c a whose quota- 
tions are now mostly available. For the fragments 
gleaned together from his writings by H i r i y a n n a 
see The Indian Antiquary, 1924, pp, 76-86 ; and 
Proceedings and Transactions oj the Third Onenlal 
Con/erencc, Madras, 1925, pp. 439. 

1 should like to mention here one teacher more of 
the pre-S a n k a r a Vedanta. He is Sundara- 
p a n d y a. He was a great Mimamsist and Vedantin 
of South India (8th century A.D.). His three karikas 
(gaunamilhyatva°) arc quoted by S a n k a r a in the 
last portion of his commentary on BS, I. 1. 4. 
Amalananda in his Kalpalaru (BS, III. 25) 
quotes his other three karikas (nihsrenyarohana- 
prapya°). These last three karikas together with two 
more are cited by K u m a r i 1 a in his T anlraVarlUka 
(Benares ed.), pp. 852-853. It seems that these karikas 
are from a Varlli\a of Sundarapandya that he 
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wrote on some vrtti or bhasya of some unknown 
author.” 

There were also some teachers who wrote inde- 
pendent works on the Vedanta and of these authors 
the most distinguished is Gaudapada, the author 
of our Agamasastra which is the most important work,, 
still extant, representing one. of the most remarkable 
phases of the Vedanta. Here we find the first inter- 
pretation of some of the most important srutis as we 
shall see later on. ' 

§ 14. The Conspectus oj the Contents of the 
Agamasastra 

Now we may give here a conspectus of the contents 
of our text, and in doing so Book I may conveniently be 
divided into two parts ; part (i) containing karikas I. 1-18, 
and part (»') the remaining karikas, i.e., I. 19-29. While 
part (/■) discusses what is to be realized, part Ui) is 
devoted to show its means. 

It is well-known that in the Upanisads all thoughts 
centre round the Purusa (Atman = Brahman), ‘Self’ who 
is ‘all that has been and that will be’ (RV,X.90.2 : 
purusa evedam sarvam yad' bhutam yac ca bhavyam). 
He must be known, according to the sages of Upa- 
nisads, for the fulfilment of the mission of one’s life. 

S. KuppuswamiSastrl; Journal of Oriental Research, 1927, 

p. 1 ff. 

On the main topic of this section see Gopinath Kaviraj, 
Op. cit., and P. V. K a n e: Proceedings and Transactions of the Fifth Indian 
Oriental Conference, pp. 937 ff. 

XV— 120 IB. 
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But how can he be known properly ? As he is ex- 
tremely subtle, Gaudapada leads us gradually 
from the gross to the subtle, following our common 
and every-day experience. And in doing so he lakes 
his - stand on such Upanisads as the BU and ChU, 
and shows (1. 1-5) that the self, though in reality, 
only one (eka eva) remains in the body in three forms 
(tridha dehe vyavasthitah), in accordance with his three 
states, jagrai ‘waking’, svapna ‘dream’ and susupla 
‘deep sleep.’ When the self is in the waking 
state he is called Visva ‘ all ’ (because as an em- 
bodied one (sarlra) he is known to every man). In 
the state of dream he is named Taijasa ‘brilliant’ 
(because he himself is his light {svayoipjyotis) in that 
condition ; i.e., he does not depend for his light on 
others for seeing things there, as he does in the waking 
state in which he is to take light from such things as the 
sun, the moon, and fire).' In the state of deep sleep 
he is called Prajna ‘ intelligent ’ (because he is never 
dissociated from his intelligence)." 

Visva is the embodied self {sarlra aiman), hence 
it is metaphorically said that he remains in the front 
of one’s right eye,® meaning thereby that he may be 
seen reflected in one’s right * eye (or in such things as 

^ See BU» IV. 3. 1-9 : svena bhasH svena jyotisa prasvapity alrayem purusah • 
svayamjyolir bbavali. 

^ BU, IV, 3. 23 ff. : yad vai tan na pasyati paiyan vai tan na paiyali. nahi 
draslur drster viparilopo vidyate \inasitval. na tu tad dvitlyam asli tato ’nyad 
vibhaklam yal paiyel. 

2 See p. Ixxxxvni 

^ As the right portion of tbc body of a male person is said to be more 
powerful than the left the reflection therein is bvighler. See p, bcxxxvii, note 7 ^ 
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watb:^?or -a .lr)oking-gIass)^*.*'iTaijasa_.i's : in . -the, mind, 
as'> itcis-::'Kere.'*tiiat‘ a . jnan jdreatns. . Pxajna’s. seat is 
in.:-:sthe' space :o£'.nne’s hearts' ,, Again, Visva .has the 
cohscknisness; of outside,; Taijasa of inside, while Prajna 
has rhik copsciousness coinpact. ; These three enjoy or 
Cxperierice the gross, the .subtle and bliss ® respectively. 

In passing. the author refers .(1. 6-9) .to the opinion 
of -the. sages., that all things have, .their origin and 
mentions different theories or purposes .of creation. - The 
first theory' is. this that one creates all as the rays of 
oiie’s mind (ceto'msu)^ -This simply means that it is 
the mirid that appears in the form of the exterbal 
world which has, in fact, no reality. This is the 
author's own view. 

; Then he reverts to his main subject, the Self, -and 
says (1-10) thafbesides his three forms or quarters -(padas) 
in;^ accordance with the three states, -waking, etc.', 
referred to above, there is .one form more it is. his 
r.eal,' natural or innate form. It has no. particular 
appellation.. as. he is beyond all expressions and is 
designated by the simple word T u r y a (or T uriy.a) 
r.fp.urth’ as occupying the fourth place in order with 
the above three. This Turya is above all change_s 
and duality^ all-pervading, and when realized removes 
all miseries 

G a u d a.p ^,d a then shows (1 1-18) some points 
of mutual :a^eement and disagreement of' these 
four forms or ; quarters .(podas) of the Self, and says 
that one, if awakened from one’s sleep . due to illusion 

fiU, IV. 3 32 B. 
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(maya), can realize the stale of Turya in which there 
is no duality at all. Duality, i.e., the expansion of the 
visible world, or the expressions, is mere illusion, and 
as such it has absolutely no reality. (Here it may be 
said that as there is no duality, in fact, it does not 
cease to exist. It is just a knot made and loosened 
by dint of illusion (mayayaiva krto granthir mayayaiva 
vimocitah).® Nevertheless, we have our common prac- 
tice with duality, but it is only for our instruction, i.e., 
it is only by that practice that we can understand and 
attain to the state of non-duality which is the highest 
(advaitam paramarthatah). Here ends the first part 
of Book 1. 

The second part (19-29) demonstrates the means 
for the realization of that non-duality or Turya. It is 
nothing but the upasana ‘ meditation ’ {dhyana) of 
the Purusa ( = Atman = Brahman), ‘Self’ through the 
symbol of Pranaoa or Om. 

In Book 11 Gaudapada discusses and es- 
tablishes the unreality {vaitathya) of the external world. 
For this purpose he begins this Book as Book I basing 
it on the BU, specially on its IV. 3. 8 ff. He says 
referring to the sages ^ of that Upanisad that all things 
in dream are unreal on the following three grounds : 

^ See the followine saying of the Bha gavat (i.e., Buddha), 
as quoted in MV, p. 540 : ahiiena krto granthir akifenaiva mocitah. 

7 Gaudapada does not employ here or elsewhere (i.c., 11.5, cj. IV. 54) 
such words as fji or muni (II. 35) as is generally done in similar cases, 
but he has here the word manlsin. This word, which is a Vedic one forming 
a phrase with ahuh, is used'twice in our work (II. 1,5) as in KU, I. 3. 4 and 
BG, XVllI. 3 (with a variation that pro- is preGxed to ahuh). 
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(i) becuase the things (such as a mountain, or an 
elephant) seen therein are inside the body ; (ii) because 
the time being short one does not see the things having 
gone to those far places where one dreams them ; and 
(ni) because one on waking is not found in the place 
where one dreams oneself to be. Having supported 
this proposition (II. 3) by a reference to the BU, IV. 
3. 10, he asserts (II. A) that the things in the waking 
state, too, are as unreal as those in dream, because 
in this state also the things are similarly inside the 
body, for the mind which appears in the form of 
different things around us is inside the body. Proceed- 
ing the teacher says (II. 5) on the authority of a scripture 
,(BU, IV. 3. 14), supported by reasons, that the two 
states, dream and waking, are the same on account 
of the fact that the things experienced in them are 
of the same kind, there being no difference at all. 
Here, having offered one. reason more in his favour 
and met an objection of his opponent, he says (II. 9- 10) 
that -the experiences in waking and dream are equally 
unreal, both of them being the creation of the mind. 
Here arises a question (II. 11): If In both the stales 
the things are unreal, then who is it that cognizes 
them? Who is it that imagines them? The answer 
is given (II. 12-15) according to the decision of the 
Vedanta that it is Jthe Self that imagines himself as 
the Self through his own illusion, and it is he who 
cognizes the things. He creates some things in the 
mind which are not fixed and as such they vanish at 
once ; and he creates also some other things in the mind 
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which are outside and fixed. There is, however, no 
difference between these two sorts of creation — the 
creation of those inside which exists as long as exists the 
thought [cilia], and the creation of those outside, which 
exists as long as exists the (notion of) the two, z.e., the 
perceptible [grahya] and the percipient [grahalia]', both of 
these two creations are only imagined and there is nothing 
for their difference. Again, the things which are within 
and not-manifest, and the things which are without and 
manifest are all imagined, indeed, the only difference 
there being that the latter are cognized by different 
organs of sense. As to the creation of the internal and 
external things he tells us (II. 16) that first one imagines 
oneself as a personal Self and then various things, 
internal and external, following the recollection of one’s 
experience. Of this he says further (11.17-18) that as 
in the dark a piece of rope, or a continuous line of 
water, etc., not determinately known, is imagined to be 
a snake, so is imagined the Self. Now when the piece 
of rope is known determinately the things that are 
imagined there disappear at once,® so is to be kno^vn 
about the ascertainment of the Self (Atman). . It is an 
illusion of the Self owing to which he is imagined 
differently by differnt persons, such as the Breath [prana] 
by those who know it, or Elements [bhutas] by those 
who know them (11-19-30). But the reality is, con- 
cludes (II. 31-34) the teacher, that according to those 

^ The illustration of rajja-sarpa which is so widely known in Vedantic works 
is found perhaps for the first time here in the AS. It is not in any of the 
Upanisads used for his Concordance by Jacob. 
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,who are well-versed in the Vedanta, the universe is just 
like a dream {svapna), or an illusion {may 5), or an 
^imaginary town in the sky (gandharvanagara). ■ The 
highest truth is that there is neither disappearance nor 
origination ; neither bondage, nor one desirous of 
emancipation. The universe is not manifold, either 
through its own nature or through that of others ; it is 
-neither different nor non-different. The sages (11. 35-38) 
who have fully mastered the Vedas have seen the truth 
.that it is the cessation of the universe (prapancopasama) , 
^which is free from duality. Having known this, 
therefore, one should meditate on non-duality, and 
having realized it, one should behave as a fool among 
the people becoming an ascetic, and realizing the truth 
inward and outward, should remain unmoved from it. 

w 

Book • 111 is devoted to show the non-origination of 
the universe. The author proposes (III. 2) that nothing 
originates, and concludes (111. 48) that this is the highest 
truth-' In the course of the discussion he says (III. 5ff) that 
as the space (a^osa or wahaj^asa), owing to jars (ghatas), 
assumes the forms of the spaces occupied by the jars 
ighaial^ahs), and these forms, when the jars are destroyed, 
merge into the space, even so springs up the Atman in 
the form of Jivas ‘ individual persons ’ owing to the 
conglomerations of the different limbs, etc., and when 
these conglomerations are destroyed the Jivas merge 
into the Atman. If the space occupied by one jar is 
soiled with dust or smoke, not all the spaces occupied by 
other jars are soiled therewith, even so (i.e., not affected) 
are the Jivas with reference to happiness, etc. The 
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forms, functions and names of the jars may be different, 
but the space is the same. This is the case also with 
Jivas. As the space of a jar is neither a transformation, 
nor a part of the space, so is a Jiva neither a trans- 
formation nor a part of the Atman. As the space is 
never soiled with a dirt}' thing such as dust and smoke, 
yet it appears to be so to the ignorant, so appears 
the Atman wth impurities to those who are not en- 
lightened. In death or birth, in moving forward or 
backward, he exists in all bodies just like the space. 
All the conglomerations of limbs, etc., as in dream, 
are created by the illusion of the Atman. 

Now having shown what the Jiva is according to 
the Upanisads (TA, 11. 1-6 and BU, lb 5) G a u d a - 
p a d a says (111- 13) that the praise of the identity of 
the Jiva and the Atman as well as the censure of their 
difference in the Upanisads is reasonable. And so, 
though their difference is found in some Upanisadic 
texts it is merely attributable wth reference to the future 
state, and certainly it is not in "the primar}' sense (111. 
14-16). Indeed in the scriptures the creation is 
described with various illustrations showing a distinction 
between the Jiva and the Atman, But in fact there is 
no distinction. It is only to lead one to the truth. For, 
there are three kinds of people, viz., of the lower, 
the middle, and the nigher visions and in order to help 
them an upasana is meant here (by the description of 
the creation involving some distinction which is mere 
attributive). Here (111. 17-18) wth regard to the wew 
of non-duality which he holds, our author says that it 
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does not conflict with that of the dualists and shows how 
it does not do so. 

GaudapSda reverts now (III. 19-32) to his main 
proposition, i.e. , non-origination and offers some argu- 
ments in favour of it, refuting the views of his 
opponents. He says that though it is said that it is 
the unborn that is born, it cannot be maintained. It is 
true that in the scriptures creation or origination is found 
both from the existent {bhuta) and the non-existent 
{ahhuta), yet, that which is reasonable is to be 
accepted. In scriptures origination is said .to be 
through illusion, it is denied there and its cause is 
negatived. Now, origination may be either of the 
existent {sat) or of the non-existent {asat), but neither 
of them is possible. That which exists may originate 
only through illusion and not in reality ; because, if it 
originates in fact, it is to be accepted that the thing 
which had already been originated originates again. 
The origination of the non-existent is not reasonable 
either in reality or through illusion, as in the case of the 
son of a barren woman. 

As in dream so in waking there is only the mind, 
yet it appears in the form of the duality of the percipient 
and the perceptible. The duality is perceived by the 
mind, but when it becomes iion-mind, i.e., when its 
function of thinking {manana) ceases, there is no 
duality. The author says here (III. 33-36) that the 
mind which becomes non-mind, and as such is free 
from the states of dream and deep sleep and has no 
determination {nirVikplpa), is identical with Brahman. 

XVI- 1 20 IB. 
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This state of the suppressed {nigrhtta = niruddha) 
mind is different from that in the deep sleep, because 
while in the latter it falls into a condition of stupidity 
{mudha aVastha), it is not so in the former. This is 
attainable (111. 37-47) through an intense abstract 
concentration, caWed A sparsayoga ‘contactless concen- 
tration ,’ which, though very difficult, can be realized 
gradually by the means suggested by the author. 
When by that process the mind is completely sup- 
pressed being free from the slates at stupefaction and 
distraction, not moving at all and having no sense- 
image whatsoever, it becomes Brahman. And it is 
said that in this state it rests on itself {soastha), it does 
not originate and is identical with the knowable which 
also does not originate. Here the author concludes 
(III. 48) that there is nothing that originates, and this is 
the highest truth. 

Gaudapada begins Book IV, unlike the first 
three ones, with his homage to the ‘Greatest of men’ 
and the teacher of the yoga known as A sparsayoga, 
whom the present writer thinks to be no other than the 
Buddha (IV. 1-2). Introducing his thesis (IV. 3) he 
says that there are two classes of disputants, one of 
them holding that it is the existent {bhuta) that ori- 
ginates while the other says that which originates is the 
non-existent {ahhuta). But the Advayas ( = Advaya- 
vadins), i. e., Buddhists declaring that there is no 
or gination at all maintain that neither the existent nor 
the non-existent comes into being (IV. 3-4). Gauda- 
pada who is a Vedantin subscribes to this last view 
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and says (IV. 5) : ‘ We approve of non-origination 

declared by them ; we do not dispute with them, 
listen as to how there cannot be any dispute.’ He 
then advances {IV. 6-71) various arguments gathered 
from Buddhist sources in support of the view attacking 
and refuting the theory of origination in different ways 
and arrives at the conclusion that non-origination is the 
highest truth. In the course of it he shows among 
others that though it is generally believed that a thing 
which is not born is born, it cannot be so in reality, 
for in that case it is to be admitted that nature changes ; 
what is unborn must always remain unborn, it is its 
nature. Yet, if you say that it takes its birth, then 
evidently it changes. But what is nature does in no 
way change (IV. 6-10). 

The theory that the cause itself is the effect that is 
born (as held by the Sankhyas) cannot be maintained 
(IV. 11-13) , nor can there be any reasonable relation- 
ship or order between the cause and its effect (IV. 1 4- 
21). Again, nothing is produced either from itself or 
from other than itself ; nor is there anything produced 
that is existent, non-existent, or both existent and non- 
existent (IV. 22). It is not possible to prove the 
beginning of a cause or of an effect, and as such 
neither of them comes into being (IV. 24). 

Gaudapada offers here some reasons in his 
support from the standpoint of the Vijnanavadins (IV. 
25-39) showing that the external things are unreal 
though they appear to be not, unreal ; they are, 
however, false as the experience in dream, being cog- 
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nizable only by mind {cittadrsya). He tells us again 
(IV. 40-41) that origination cannot be established, for 
there is no non-existent arising from the non-existent, 
nor is there any existent arising from the non-existent ; 
there is no existent arising from the existent, and where 
is the non-existent arising from the existent ? 

It is true that the Buddhas have sometimes said 
of origination, but it is the instruction meant only for 
those who are afraid of the doctrine of non-origination 
(IV. 42). As an elephant, called by illusion is said 
to exist only owing to the perception and the common 
practice, so it is said that a thing exists (IV. 44). He 
■declares (IV. 45-46) that there is only vijnana without 
the two (I'.e., the percipient and the perceptible), it is 
quiescent and has no origination (aja) ; it- does not 
.'move, it is not an object {vastu), yet, it appears to admit 
movements, it appears to be an object. Thus the mind 
and the objects have no origination. As a fire-brand 
being moved appears to be straight or crooked, even 
so the mind when it moves appears as the percipient 
and the perceptible (IV. 42). And as the fire-brand 
when it does not move has no appearance of its being 
straight or crooked, even so when the mind does not 
move, it does not appear in the form of the perci- 
pient and the perceptible (IV. 48). 

We have already seen that causation {heiuphala- 
hhava) is not reasonable. The author explains it further 
in the following few karikas (IV. 53-56) for his main 
purpose of - establishing non-origination. With the 
same object in view he refutes (IV'. 57) like the Buddhists 
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theories of eternality (sasoafa) and annihilation {uccheda), 
and says (IV. 58) that it is in the empirical truth 

{saTnVrtisatya) that things are originated, but not in 
reality. From an illusive seed may come forth an 
illusive sprout. This sprout is neither eternal, nor has 
it annihilation. It is to be known with regard to all 
things. Therefore there is no room for the appellation 
of ‘eternal ’ and ‘ non-eternal ’ of anything (iV. 60). 
As in dream so in waking it is owing to illusion 
that the mind which is only one moves having the 
appearance of the external things. Whatever is 
experienced in dream is nothing but the mind, similarly 
whatever we see in the waking state is only the mind. 
As a creature formed of dream or made of illusion or 
by some supernatural power takes birth and dies, even 
so all -these creatures exist and do not exist. Therefore 
there is no Jiva that takes birth, there is no possibility 
of it. That nothing originates is the highest truth 
(IV. 61-71). The duality consisting of the subject and 
the object is only the vibration {spandita) of the mind 
which has, in fact, no object, and consequently has no 
relation whatsoever to it (IV. 72-74). ' 

Owing to the persistent belief in what is non-existent 
{ahhutdbhinivesa) the mind relates itself to its objects, 
.but when their absence is known it turns back from 
them having no relation at all {nihsafiga). Now, when 
it so turns back and does not move onwards, that 
position of it is unwavering, it is then free from sorrow, 
desire and fear. , This is the field of the activities of 
the Buddhas. It shines forth once for all having no 
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origination, nor sleep, nor dream, and is the essence 
of reality {dharmadhatu, IV. 74-81). 

This truth is, however, made obscure by the 
childish with their different notions ; yet, one who can 
realize it attains the state of omniscience free from 
duality. And if it is so, what is beyond it that one may 
desire (IV. 82-85) ? The author then shows that it 
is through the ‘ supra-mundane ’ (loJiottara) knowledge 
by the realization of which one may become omni- 
scient (IV. 86-89). Here he asks us to learn certain 
things from the Agrayana ( = Mahayana) of the 
Buddhists giving some of its leading thoughts (IV. 
90-95). 

As the state of detachment (asangata) of our mind 
or knowledge is absolutely necessary, he tells us what 
it is and how it can be effected. Both the objects 
and their knowledge have no origination, and as 
there is no relation whatsoever between them the know- 
ledge is said to be free from attachment (asanga). If 
this state is not achieved, there is no disappearance 
of the ‘ cover ’ or ‘ obscuration ’ {aoarana-cyuti) from 
which we suffer. But in reality there is no cover or 
obscuration of anything, all the elements of existence 
being naturally unsullied (IV. 96-98). Concluding, 
the teacher declares that according to the Buddha 
the knowledge is not related to its objects, and these 
two things, i.e., the knowledge and its objects, are not 
mentioned by the Buddha (IV. 99), for, in fact, he 
has said absolutely nothing. 
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§ 15. The Philosophy of Gaudapada 

Let us now make an attempt to discuss a little the 
philosophy of Gaudapada as it is in our text, 
though it has already been done to some extent in the 
preceding section, i.e., the Conspectus of the Contents. 
As some of the philosophical views of our teacher have 
already been shown incidentally they will not be repeated 
here. Indeed, much has been written on this by my 
predecessors, yet when a new annotation is added hereto 
the subject may be discussed anew according to the 
light derived from it. In doing so we should keep 
our minds free from the influence of later thoughts, for 
it is not always safe to explain an older text by the 
thoughts in a subsequent work or works. 

Now, it goes without saying that our teacher, 
Gaudapada, is a Vedantist and he mainly deals 
with the Vedanta in the present work declaring its 
conclusion (11. 12, 31,35). Naturally, therefore, as 
a Vedantist, he treats his subject in accordance with 
the scriptures (sruti), yet, not without pure reasons. 
Direct or indirect, his reasonings are in many cases 
based on scriptures (11. 1-10; 111. 24-26). But when 
there are contradictory scriptures, he says (111. 23) that 
those which are with reasons {yukti yukta) are to be 
accepted. Besides, throughout the work he has 
advanced a number of Independent grounds which 
are very cogent. With a view to removing an appa- 
rent contradiction in the scripture he would interpret 
(111 1 4) a text in its secondary sense saying expressly 
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that the primary one is not reasonable. The well- 
known practice of explaining Upanisadic texts in their 
secondary senses among the later commentators of the 
Brahmasutras may be seen first here in G a u da- 
p a d a ' s interpretation. 

Among the Vedantists Gaudapada is an 
Advaitist, the highest truth to him being adoaiia ‘ non- 
duality' (advaitatn paramarthatah, 1. 17; advaitam 

Paramaribo hi, 111. 18; advaite.yojayet smrtim, II. 36). 
He says {II. 31) that according to the Vedanta the 
universe is like dream or illusion or an imaginary town 
in the sky {g andhaWanagara) . There is no duality at 
all, it is mere illusion (1. 17). 

The statement of the duality in the scripture is 
intended for the instruction (of the ignorant), and so 
when the truth is understood the duality does not 
exist (I. 18) and its cessation is bliss (I. 29; see also 
II. 35). He says (I. 17) further that the duality is due 
to illusion (mat/a). In order to support this view he 
quotes scriptures (III. 24) which say ‘ There is no 
plurality (neha nanasti kincana, BU, IV. 4. 19; KU, 
IV. 11)’; and ‘ Indra appears multiform through mayds' 
(BU, II. 5. 19)’; and he concludes (111.24) that ‘He 
(Prajapati) is born variously, though (in fact) he does 
not take birth (VS, XXX, 19). 

Having thus offered the scriptural evidence for main- 
lain>ng the view that the duality is mere illusion and as 
such it has no reality, Gaudapada gives us some pure 
reasons. Here, too, first he refers us to a scriptural 
text (BU, IV. 3. 14) and says (II, 5) that the two 
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states, dream and waking, are the same and- one, 
because of the identity of the nature of the things 
experienced in them. That the things in dream are 
unreal is well-known to all and it is said also by the 
wise (BU, IV. 3. 8 ff ), and can be maintained on the 
following grounds : 

The things (such as mountains) in dream are within 
as they are enclosed or in an enclosed place (II. 1 , IV. 
33); but if they are real it is impossible. The time 
being very short, or (here being no fixed rule of time, 
it cannot be said that the dreamer really goes to the 
distant land dreamt of by him and sees things there. 
Nor is he seen there when he awakes (li. 2, IV. 34). 
Again, when he awakes he does not find his friends 
and others whom he had then in dream grasped 
(IV. 35). Further, it is said in our scripture (BU, IV. 
3. 10) that in dream there are no chariots, etc., yet, 
they are seen there. Similarly, in the waking state, 
too, the things we see around us are unreal on account 
of the fact that they are within (II. 4; IV. 33). That 
which is non-existent at the beginning and at the end 
is so also in the middle, i.e., at the present. There- 
fore, being like the unreal (such as mirage) the external 
things appear as not unreal (11.6; IV. 31). In both 
the cases, dream and waking, things are only imagined 
by the mind. That which is imagined by the mind 
within is regarded as non-existent (asat), while that 
which is imagined by the mind without is regarded as 
existent ; but the unreality of both of them is reasonable 
and a matter of experience (II. 9, 10). Whether in 
XVll— 1201B. 
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dream or waking, whatever is cognizable by the mind 
is unreal (cittadrsyam avastukam, IV. 36). Moreover, 
in both the states the mind though in its own nature 
is undoubtedly without the two (i.e., the percipient and 
the perceptible), yet it moves owing to illusion with the 
appearance of the two (III. 30; IV. 62). This duality 
comprising the movable and the unmovable is therefore 
perceptible only by the mind. Hence when the mind 
becomes non-mind, i.e., when it ceases from its function 
of thinking, rJo duality is experienced (111. 31). The 
cessation of the function of thinking of the mind, or, 
in other words, the stale of non-mind is reached 
when the mind through its knowledge of the truth 
of the Atman does not think anything being non- 
cognizant owing to the absence of the things to be 
cognized (111. 32).' 

We have seen above that the waking experience is 
as unreal as the dream experience both of them being 
due to may a or mere imagination of the mind that 
moves on account of maya (spandate mayaya manah, 
111. 29 ; cittam calati mayaya (IV. 61). 

That all these external things are the creation of 

' Gaudapada seems to have been fond of compromising conflicting 
views 'III. 17 : IV. 5) and so considering the opinion of the Dvaitins. i.e., 
those who maintain duality, he says (III. 17 ff.i that they ate firmly fixed in 
their o.vn distinctive conclusions and contend one another, but his view dees 
not conflict with thim. In explaining it He says ‘III. 18) that the supreme 
reality is non-duality, yet, it is not that we do not admit duality, we do it; 
so there is no conflict amongst us The only difference amongst us is this 
that while according lo you duality is in reality as well as in appearance 
we hold that it is only in appearance on account of illusion, and not also in 
reality (III. 19), 
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the mind is further said (IV. 72) and described ela- 
borately by Gaudapada (IV. 47-52) with a very 
apt illustration of the fire-brand {alata). A fire-brand, 
only when it is moved, and not when it is not moved, 
appears to be straight or crooked, or so. Now these 
appearances are not produced from anything other 
than the fire-brand. And when it is at rest they are 
not in a place other than it, nor do they enter into it. 
Similarly when the vijfiana^ or mind moves and not v 
when it does not move, it appears in the form of the 
duality consisting of the percipient and the perceptible. 
These appearances are produced not from anything 
other than the vijmna ; and when it is at rest they are 
not in a place other than it, nor they enter into it. 
He says again (IV. 63-66) that as animals seen in 
dream are visible to the mind of the dreamer and 
do not exist apart from it, and as such they are the mind 
of the dreamer, even so the animals seen in wake- 
fulness are visible to the mind of the waking one 
and do not exist apart from it, and as such they are the 
mind of the waking one. 

Clearly this is the VijnanaVada ‘ Idealism ’ before 
us. Now taking here into consideration the passages 
quoted under IV. 72 from the LA, and comparing 
the karikas IV. 47-52 with the corresponding 
Buddhist passages quoted in the Annotation under IV. 
52, one will be struck with the agreement between a 
Vedantist and a Vijnanavadin. One will also be in 

^ Mark here the use of .the word vijnana in these karikas, and not 
of ciita or manas. 
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a position to understand how far Gaudapada is 
here influenced by the Buddhist thoughts and argu- 
ments. It is, however, to be noted that Gauda- 
pada, though much influenced by the Buddhist 
thoughts, maintains his position as a Vedantist. It is 
true that he advocates the Vijnanavada, but certainly 
it is originally adopted by him from the Upanisadic 
source, f.e., BU, IV. 3. 14. on which is based his 
fundamental statement (II. 5) that the two states, dream 
and waking, are one. This Upanisadic seed of 
idealism being influenced by its elaborate system in 
Buddhism and the vast literature on it by the Buddhist 
teachers who flourished before Gaudapada, has 
developed into what we now find in the Agamasasira. 
But when there are the above and the similar germs of 
idealism in the Upanisads'^ it must be accepted that 
it did not first originate with the Buddhists, though it 
has much developed in their system later on. 

There are thus two schools of Vijnanavadins, 

(1) Vedantists headed by Gaudapada and 

(2) Buddhists with Maitreya at the head. In both 
the schools the external world is the creation or trans- 
formation of the mind. But while in the first the 
cause for that transformation is maya (III. 29; IV. 61) 
it is vasana (LA, X. 150)^ in the second, both of them 
being without beginning {anadi). This maya and Vasana 

2 See Aitareya Vpanisad^ III, 2-3; TU, III. 5 : vijnanam bralimeti Y>'ajan5t. 
vijnanad dhy eva®. 

^ babyo na vidyate by artho yalba balair vikalpyate j 
vasanair luditam cittam artbabba«atn pravaxtale il 
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may, however, be regarded as the same thing. For 
Vdsana, though explained as purva jnana ‘ previous 
knowledge ’ is conceived as a cosmical force, trans- 
cendental illusion {The Conception of Buddhist Nirvana, 
Leningrad, 1927, p. 209). The real difference then 
between these two schools in the present case is with 
regard to the intervention of the Atman with whom 
mdyd is connected in the first, and his denial’ in the 
second where the vdsana is with the citta. 

Now, the mdyd of the Jiva referred to above like 
Vdsana has no beginning. He sleeps on account of it 
being himself deluded by it (I. 16 ; 11. 19). He himself 
imagines himself and various other things through his 
own mdyd, some of them being within while others 
without (II. 13). These things, i.e., those which are 
within and exist as long as exists the thought {citta), 
as well as those which are without and exist as long 
as remains the notion of the two, are only imagined 
(11. 14, 15). In the process of the imagination first 
he imagines himself as a Jiva ‘ personal soul then 
various things, external and internal (11. 16). Conse- 
quently as in the dark, a piece of rope not known 
determinately is imagined to be a snake or a continuous 
line of water, etc., even so is imagined the self ; but 
when that piece of rope is known determinately the 
imagined snake, etc., vanish and there is no duality. 
So is to be known of the ascertainment of the self 

(II. 17, 18). 

^ cittamatram na dtsyo ’sti dvidha cittam pravartate i 

graKyagrahakabhavena atmatmlyam na vidyate i! LA, III. 21 
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But what is the characteristic of a Jiva ? As we have 
seen above, Gaudapada explains it (III. 3-9) by an apt 
illustration of a^dsa ‘ space ’ or Tnaha\asa ‘ great space 
and ghatakasas ‘ spaces occupied by different jars ’ . As 
it is owing to the condition {upadhi) of jars that the 
akosd is regarded as ghataJ^asas, so it is on account of the 
conglomerations (of the different parts of the body) that 
the Atman is regarded as Jivas. Consequently as when 
the jars are destroyed spaces occupied by them are 
completely merged into the great space (maha^dso), even 
so are merged the Jivas into Atman when the conglo- 
merations are destroyed. The spaces occupied by all 
jars are in reality only one ; yet if the space occupied by 
one jar is covered by smoke or dust, etc., not all the 
spaces occupied by all other jars are connected with it. 
The case is the same also with the Jivas in regard to 
their happiness, etc., i.e., if one Jiva feels happiness or 
suffers pain, not all the Jivas are subjected to it. There 
may be different conditions {upadhis) ; their forms, func- 
tions and names may differ from one another, but as 
regards the space occupied by them there is no difference. 
Similar is the case with reference to the Jivas. Again, 
the space occupied by a jar is neither a transformation 
(oi/fora), nor a part {aVayava) of the space (aliasa), 
similarly a Jiva is neither a transformation nor a part of 
the Atman. Gaudapada says further that the Atman 
like the space remains in all the conglomerations or 
bodies which, too, have no reality as dream being the 
creation of the illusion of the Atman (111. 10). The 
Jiva is the supreme soul of the ‘ sheaths ’ {kosas) as 
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described in tbe TU, II. 1-6, and the supreme Brahman 
or Atman is shown in the Madhuvidya section of the 
BU, II, 5. That the identity of the J iva and the 
Atman without distinction is praised and their distinc- 
tion is censured in the scriptures is reasonable (III. 13), 
for though in some texts their distinction is to be found, 
those texts are to be taken in their secondary sense, the 
primary one being not reasonable (III. 14). Here the 
distinction is made purposely, it is made out of compa- 
ssion to help one of inferior vision in one’s upasana 
which is for such a person impossible without some sort 
of distinction (III. 11-16). It is not that such a distinc- 
tion must be a real one. 

It is said that the mind becomes non-mind and 
Gaudapada is definitely of opinion that Brahman 
is nothing but the mind that has become non-mind. 
He says that the mind in the state of susupia ‘ deep 
sleep’ falls into a sleeping state ilaya), but it does 
not do so when it is suppressed {nigrhUa = niruddha), 
and indeed that is Brahman above fear and radiant 
with the light of jnana (III. 35). See IV. 77-81, and 
below. He expresses the same thing in other words 
saying that when the mind is completely suppressed 
(niruddha) and as such is free from all movemerits 
and does not perceive anything else it becomes 
Brahman (HI. 46) : 

yada na liyate cittam na ca vlkslpyate punah 1 

aninganam anabhasam nispannarn brahma tat tada II 

* ^hen the rriind is not in the state of sleep, nor is 
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distracted again, and as such has no movement, nor 
any sense-image, then it becomes Brahman.’*’ 

It is to be pointed, out that here for the first time, 
so far as goes my information, it is found that Brahman 
is nothing but the cilia which by nirodha is anidra 
(I. 36 ; IV. 81 ;=a/tna = amudfia), asUflpna (I, 16, 

III. 36;1V. 81 = aoiksipla),'^ anifigana{\U. 46 ; = aksipia), 
and onabhaso (III. 46 •, = nirahhdsa = nira\ar a — arupadia, 

III. 36). Another appellation of this ciZ/a is sonrroona** 
‘with extinction’ (III. 37), i.e. in this state it is extinct. 
It is jnana ‘ knowledge ’ or ‘ thought ’ but al^alpalia 
(III. 33; — nirni\alpa) ‘ indeterminate’' and consequently 
asanga ‘ having no attachment or relation to any object’ 
(IV. 72, 96', = nihsanga IV, 79, see YV .99 = nirVisaya, 

IV. 72).*' Being as such this jnana is not different 
from the knowable {jneyabhinna), which is Brahman 

(III. 33). 


S The first half of the kSrika implies that in this state of the mind, which 
crn be leached by Asparioyoga (III. 39-45; IV. 2) it is free from the condi- 
tions known in the Yo^a systems as mudha ‘stupefied’ and Ui^stpta ‘ dis- 
tracted ' ( V y a s a on the YS. I. I). These two are also expressed by our 
teacher as anidra 'sleepless' and asuopno ' dreamless ’ respectively (III, 36 ; 

I. 16; IV. 81). 

‘ V a c a s p a t i (YS, I. 1): mudhaip tu tamahsamudrekan nidravrttimat. 
ksiptad visistam. vileso’ sthemabahula'ya ksdacilkah sihema. 

8 Here sanirVana mind = omanlbfi5va (III. 31; MU, VI. 34; YV, III. 

67. 8) ; ~ amanasta (III. 32; UP, 11. 29) =unmambhaVa fBrahmahindu 

UP. 4) manahksoya (MU, VI. 20) =monor5fQ iMu^tr UP. II. 10, 35. 36. 39) 
= manoIaya (Nadabindu UP, 47 t = aciUata {Mukli UP, U. 20) =cittanaSaiOp. cit. 

II. 32, 34; Sandilya UP. in One hiundrcd and Eight Upanisads, Nirnayasagar. 
1917, p. 358). 

9 See the Annotation on IV. 72. 
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It is further -said that in this state the mind; rests 
in itself {svastha. III. 47 ; = atmasamstha, III. 34).“ 

This Brahman of Gaudapada then points on 
one side to the state of kaivalya ‘ the state of being 
not connected with anything else,” or the resting of the 
Drastr or Purusa ‘Self’ in himself (svarupa, i.e., cin- 
matra ‘pure thought’), as described in YS, I. 3,“ and 
on the other to the resting of the citta in the vijnapti- 
matratd of the Yogacaras or Vijnanavadins. According 
to the latter citta, manas, vijndna and vijnapti are 
synonyms.'^ Therefore vijnaptimdtratd is the same as 
vijfidnamatratd which means the state of pure and 
simple uijnana ‘ intellect ’ or ‘consciousness.’ Here in 
this state there is the highest cessation of the perceiving 
faculty of the mind.” And this is in their opinion 
mu/ffi ‘ deliverance.’ “ This is also the ‘highest place 
of Visnu ’ (KU, I. 3. 9 ; MU, VI. 26 ; RV. I. 22. 20; 
154. 5 with a slight variation), not only according 

This will remind one of the following in the ChU, VIh 24. 1-2 : 

Yatra nanyat pasyati nanyac chrnoti nanyad vijanati sa bhuma. “ sa bhagavah 
basmin pratisthita iti. sve mahimni. yadi va na mahimniti. 

YS, IV, 34 : purusHrthasunyanam gunanam pratiprasavaK kaivalyam 
svarupapratistba va citi^akteh, 

tada drastuK svarupe Vaslhanam. 

Vk, p. 3 ; AK, II. 34 ; MV, p. 303 ; VM ed. D. K o s a m b i , XIV.82. 
MSA, XI. 47: parama upalambbasya vigamah; Tk, p. 29: acitto 
nupalambho 'sau ; see TSN, 36, 

viditva nairatmyaip dvivxdbam iha dhtman bbavagatam 

samam tac ca jnatva pravisali sa lattvam grahanatah | 

tatas tatra sthanan manasa iha na khyati tad api 

tad akhyanam muktih parama upalambbasya vigamah P . . 

' ' . MSA-,47. 
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to the Upanisadists,’“ but also to the Vaisnavas (BP, 
11. I. 19).'^ . - . .. . 

One point is to be discussed here. Brahman of 
the Vedantists or G a u ^ a P a d a (III. 30) is eternal 
(nitya), and if it is so, how can it be suggested, as 
done before, that Brahman and the citta in Vijnapti- 
matrata are the same, for according to Yogacaras jnana 
is not eternal, but momentary (/fsoni/ja) ? The follow- 
ing is the solution ; — 

In the authoritative Buddhist works"^ the following 
words are used for nirvana : dhruoa ‘ enduring ’ 
amrta ‘not dying’, acyuia ‘stable’, aksara ‘im- 
perishable’, ajat-jara ‘not decaying’ and apaloliita''' 
‘ not broken down.’ Certainly these words do not 
imply momentariness, but on the contrary some kind 


The third and the first part of the fourth lines are explained there thus : 
tatas latra tattvavijnaptimatrasthSn5n manasas tad api tattvarn na khjSti vijnapti- 
matram. lad akhyonain muklih, 

MBU, p. 12 : 

yan manas trijagatsrslislhilivyasanakarmakrt I 
tan mano vilayatn yali tad visaoh paramam padam ’’ 
tatraikavayavarri dhySyed ayyucchinncna ceiasa | 
mano nirvisayarn yuktva talah kincana na smaret i 
padarn tat paramam visnor mano yalra ptasidali '' 

VM, p. 224: SN, IV. 369ff: Poussin : Ni.vana, OVXXV, 
pp. 153-4. 

^9 Poussin has for it in French (Loc. cr'f.) with a query *‘Ie Soupjunne*’ 
(‘suspected’ or ‘surmised’). But as clear from Buddhaghosa on SN, 
IV. 370 (apalujjataya apalokitarn, it is derived from pra- \^ruj and not from pra 
\/luk as rnay appear. And so it can be said in the words of Ya^omitra 
tAKV'-i, p_ 23) with regard to the derivation of the word loka that rujir iha 
grhilo na lokih See my note, A passage of the A bhidharmakosaVySkhya, 
in IHQ, Vol. II, pp. 418 ff., and Poussin’s Rejoinder, p. 656. 
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of- stability. Now the citta in the state of vijfiaptimatrata 
is described variously according to the vareity of the 
aspects beginning from the ‘ Path of Illumination 
(darsanamarga) in Vasubandhu’s Tk, 29-30.^° 
It is said there to be loliottara jnana ‘ super-mundane 
knowledge,’ asrayaparacrtti (asrayasya paravrttih) ‘ the 
revolution or change of the recipient i.e., the ‘ alaya~ 
vijnana,' and anasrava dhatu ‘undefiled element’ 
which is dhruoa ‘ enduring.’ Here by the word 
asrayaparavrtti referred to above we understand, in 
brief, that owing to the elimination of the two sorts 
of evil condition {damthulya) , viz., the ‘covers’ or 
‘ obscurations ’ {avaranas), namely, the knowable (jneya) 
and the passions (^/esas), the recipient {asraya), i.e., 
dlayavijnana, turns back to its natural state in the form of 
advaya jmna ‘ the knowledge free from the two,’ i.e., the 
subject and the object. In other words, the alayaVijmna 
which was before covered or obscured, the obscurations 
being-now removed, gets its own innate state, i.e., the 
state ofi advaya { = lo1^ottara) jnana. This is called 
anasrava dhatu ‘ undefiled element ’ which is dhruva. 


See our text, , IV. 18, foot note 1. wKere these two karikas with the 
introductory line of Sthiramati are quoted. 

On these words the commentary of Sthirarriati may be quoted 

here : 

aparicitatvat (T*^- P®'"' t>yas. pa. dan, for anucitaloat in the 

printed text) loke samudacaiabhavat (for which Tib. suggests samudayabhaVat 
reading kun. tu. hbyun. ba. med. pa, dan), nirvikalpatvat ca lokad uttirnam 
iti jnanam lokottaram ca tad iti°. asrayo 'tia sarvabijakam alayavijnanam, tasya 
paravrttir ya dausthulyavipakadvayavasanabhavena paravrttih'’. nirdausthulyatvat 
sa tu aSrayavigata ity anasravah'’. dhruvo nityatvad aksayataya". 
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- But what is the true significance of the word dhruoa, 
that is intended here .? Among the 33 descriptive 
words for nirvana found in SN, IV. 368-373 and 46 
synonyms for it in AP. 6-9, we have dhruva and never 
nitya. It is true that sometimes the words niiya, 
dhruva and sasvata are used as synonyms (Pali VeVecana 
= vivacana = paryaya), as says Buddhaghosa him- 
self on SN, I. 142." Yet, there is some difference in 
their meanings. For while sasvata, according to him, 
means ‘ always existing ’ (sada vijjamanaip) dhruva 
implies ‘ enduring ’ (dhuvam’ti thiram ; he writes also 
on SN, IV. 370 : thiratthena dhuvaip). 

Jaina teachers, too, are of the same opinion. In 
connexion with the definition of dravya * substance ’ in 
their system they give the same explanation of the word 
dhruva or dhrauvya using .the same or similar words."' • 
In the older Upanisads Atman or Brahman is nitya 
and not dhruVa. The word nitya implies that it does 
not admit of any change, while dhruVa does not do so. 
Let us give here an illustration. If of a lump of gold 
a number of different ornaments is made one after 
another, their forms change, yet, through these changes 

With rcgaid to papaka ditthigata: idam niccam idatn dhuvam 
idam sassatam. See a^so Sthiramati , Tk, 30, explaining dhruVa as 
quoted in foot-note 21. 

TatiVarihadhigamasiitra, V. 29; utpsdavyayadhrauvyayuktam sat. 

TatfOart/iarofaUartfi^a (Sanatana-Jainagranthamala, 1915), V 29 (dhraoa 
=sthiTa ) ; Tattvadipika on Praoacanasara (cd. A. N. U p a d h y e , 1935) 11. 3 
{dhrauOya = aVasthiti) X TattVadipiJ^a on PancSsfisamcyasara (Rgyacandra 
Jainaiastramala, 2nd ed,), 10; puTvoltarabhSvocchedolpSdayor api svajaler 
apatityago dhrauvj'am ; 5anmahfar^a (Gujarata-PuTatattva-mandira, Ahmeda- 
bad, 1940 V.S), Gatha 12, p, 410 fd/iraut>ya — st/iifi). 
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the^ same gold jcontinues "to exist. . Owing,' to this 
continuance it can be . said that gold is here dhruva 
‘ enduring but not nitya ‘ eternal 

The Alayavijnana is certainly momentary (i^sanilja), 
as it changes every moment. It does not therefore 
move forward as one and the same (ekam abhinnam), 
but continues in an uninterrupted stream {santati) as 
the flood with its currents (srotasa oghavat). This 
continuity has no beginning, nor has it an end {anadi- 
nidhanc^ till nirvana. Now as through all the moments 
the Alayavijnana continues it is dhruva and not nitya. 

It may be pointed out here that there is more than one 
hind of nityata ‘ eternity ’ according to the primary and 
the secondary senses of the word; viz., (i) k.utasthanityata 
‘ eternity as unchangeability ’ as of Atman or Brahman of 
the Vedantists ; (if) parinamaniiyata ‘ eternity as trans- 
formation as held by the Sankhyas and the jainas. To 
these two may be added, according to the Buddhists, (iff) 
one more. Viz., santatinityatd ‘ eternity as continuance.’ 
It may, however, be the same as parindma-nityata. 
Where in such cases in Buddhist texts the word nitya is 
employed it is to be taken in this light. 

Now in support of the main problem we are here 
concerned with, the following couplet may be taken 
into consideration : 

prabhasvaram idam cittara prakrtyagantavo malahl 
" tesam'apaye sarvartham taj jyotir avinasvaram il 

Quoted by Jayatirtba representing the views of the Vijnanavadins 
in his tika (si. 30, on TAK, III, p. 35). It is already cited once more on 
p. 70 of our text. 
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Mark that citta is said here to be avinasvara jyotis 
the light that is not liable to be destroyed 

It may therefore be safely concluded that G a u da' 
a d a ’ s Brahman and the citta in vijnaptimatrata 
f the Yogacaras are in fact the same thing with the 
nly one difference that while the former is nitya the 
itter is dhruva.. 

Let us remember here what Gaudapada says 
bout Brahman (111. 35-36, 46-47),^ as we have seen 
ist now from t^e Vedantic point of view, and compare 
with what he says in IV. 76-81 ^ of the ‘field 
f the activities (visaya) of the Buddhas ’ describing 

See also the following : 

(ii talrolpannapradh\amst vijnanam anutpannapradhvarasi jnanam 
p. 157. See our text p 85, foot-note 2. 

(ii) Jnanasiddhi (Two Vajrayana Tcxlt, GOS, p. 85), XV, 50, tefeninj 
cittadhara ' current of thought ’ (in the text read cittadharaioa tot chitta’ 
loreoa in 48) : 

anadinidhana ianta sarvadharmeivari ca si | 
bibharti sarvarupani satyadvayasamalrita II 
(in) Op. cit., p. 75 : anadinidhanain fSntam bodhicittain. 

(iv) Op. ci/., p. 86 : jnanam amaranam° anabhilapyam. 

(v) Suzuki writes in his OalUnes oj Mahay ana Buddhism, 1907, 
348: "Nirvana is sometimes spoken of as possessing four attributes; 

) eternal (nitya), (2) blissful isukha), (3) self-acting latman), and 
) pure tfuci). It is eternal, because it is immaterial ; it is blissful, because 
is above all sufferings: it is self-acting, because it knows no compulsion; 
is pure, because it is not defiled by passion and error.” 

27 Brahman is that citta which is unwavering and has no sense-image 
ir origination, nor sleep, nor dream : aninganam anabhssam (III. 46) and ajam 
lidram asvapnam cittam (III. 36). 

25 The field of activities or the aim of the Buddhas is the unwavering 
isition of the mind having no origination, nor sleep, nor dream : cittasya 
lutpattih (IV. 77) and nilcala sthitih (IV. 80). and ajam anidram asvapnam 
:tam (IV. 81). 
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and approving the views of the Buddhists ; it will 
then j be clear that the same thing has been said by 
Gaudapada in two places almost in the , same 
words though from the two different standpoints. 

We have already discussed the VijndnaVada as it is 
in our text. It may be noted here in this connexion 
that it is treated here by Gaudapada only with 
a view to the establishment of the Ajdtivdda ‘the 
Theory of Non-origination ’ which is one of the most 
important topics of the philosophy of Gaudapada. 
Having proposed to show what it is first in 111. 2 
and then in IV. 5 he declares (111. 48) and affirms 
(IV. 71) that the highest truth is that nothing originates. 
For details the reader is referred to the Conspectus 
of the Contents (pp. cxiii-cxxvi) and the work itself, 
we should like to point out here only a few important 
aspects of it. 

The subject is dealt with by our author as a 
Vedantist separately in two places, Book 11 and Book 
IV. In the former he does so purely from the Vedantic 
point of view supporting his thesis by scriptures and 
grounds based on them or in favour of them, some 
of these grounds being strikingly similar to those offered 
by the Buddhists for the same purpose ; while in the 
latter, he expresses his approval on behalf of his school 
regard ng ajdli as declared by the Advayas or Buddhists 
saying that he does not dispute with them onthis 
point and asking his followers or the people at large 
to listen to him as to how there cannot be any dispute. 
He proceeds then to shpw throughout the Book IV the 
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arguments of the Buddhists taking even the actual 
words from their authoritative works in a number 
of cases. Readers are here jef erred to our text with 
Annotation. 

One point may be pointed out here. In Book IV 
Gaudapada has discussed nothing directly of the 
Vedanta, as nothing Vedantic will be found therein. 
In explaining the Vedanta in accordance with his own 
light he establishes the Ajatioada in Book 111, as we have 
seen above. Then in Book IV he supports that theory 
referring to the Buddhists who also hold the same view 
independently of the Vedanlisls. Gaudapada says 
here that his school approves of what they say on this 
point and shows their arguments one by one. 

From this it may appear that whatever is said by 
Gaudapada as the opinion of the Buddhists 
in that Book is approved or accepted by him. But 
can it be said strictly ? The Buddhists being the 
follower of the Middle Path {madhyama pratipad) reject 
both the extreme views of ‘ eternity ’ and ‘ annihila- 
tion’ {sasvala- and uccheda-Vadas) . This is alluded 
to in our text in IV. 57-60. But how can G a u da- 
pa d a as a Vedantist accept it when his Brahman in his 
own word (III. 33) is eternal (ni/t/a) ? Nevertheless, in the 
present case, Gaudapada seems to have accepted 
the middle theory, for, as the case is put here, there 
may not be raised any objection. Or it may be that 
Gaudapada has here simply mentioned the views 


*3 Even such words as Brahman and Atman are not to be found there,' 
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of the Buddhists as he has done it in some other cases 
in this Book. For instance, see IV. 90. 

. It is a very striking fact that some of the most 
remarkable doctrines as discussed and established by 
Gaudapada have not been appreciated in subsequent 
works on the Vedanta even of the Advaita school ; 
for instance, the peculiar conception of Brahman, the 
AjatiVada, the SarVajfiatVaVSda (IV. 85, 89) and the 
VijnanaOada, besides what Gaudapada approves 
of the views of the Advayavadins or Buddhists in Book 
IV. Even the great Sankara himself does not appear 
to subscribe to the above doctrines of our teacher . It need 
not, however, be said that his MayaOada has undoubtedly 
got strong impetus from the first three Books of 
the AS. His AdhyasaVada as explained by him in his 
Sdriraliahhasya and other works has no mention in the 
AS, though a distant relationship may be found out. 
Here he is undoubtedly influenced by the Buddhist 
Vijnanavadins specially in explaining their doctrine of 
TrisoahhaVa or TrilaJ^sana ‘three characteristics (IV. 74, 
PP. 175 ff). 

Of the philosophy of Gaudapada there is 
much more that deserves to be discussed separately, 
but in order to avoid prolixity readers are referred to 
the text itself, specially to its Book IV together with 
the new Annotation of the present writer , in which he 
has tried to explain many an important and hitherto 
obscure point of the work. From this, it is hoped, 
readers will be in a position to form their own judge- 
?<IX-I20!B, 
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ments as to how much Gaudapada is influenced 
by Buddhist thoughts and how much of them he has 
adopted into his own system of the Vedanta.'"' 


One may consider here the following woids in the BhaVapral^a^a (TM, 
Vol. II, p. 415) referring to AS. IV. 11-23 : 

nanu mandukyakarikasu GaudapSdacaryail^ madhyamikoktayuklibhih 
kaiyakarana* (for wrongly printed hiHryafiarana ) bhavasya samvpalvnni 
slhKpitam. 



BOOK I 


1 

bahisprajno vibhur visvo by antahprajnas tu taijasah 1 
gbanaprajnas tatha prajna eka eva tridha sthitah II 

‘The all-pervading one is Visva ‘all’ when he has the 
consciousness of outside ; he is T a i j a s a *,brilliant’ when he 
has the consciousness of inside and when his consciousness is 
concentrated^ he is Prajna ‘intelligent’. The one exists in 
three forms.’” 

’ Literally ‘ condensed ’ [ghana), in other words, when consciousness! 
does not admit of any distinction within itself, as is the case in wakefulness 
and in dream. * See 1. 2 

I 

2 

daksinakslmukhe visvo manasy antas tu taijasah 1 
akase ca hrdi prajnas tridha dehe vyavasthitah li 

‘Visva is in the front of the right eye,' within the mind 
is T a i j a s a, while Prajna is in the sky in the heart.” 
Thus he remains in the body in three ways.’“ 


' KtU, IV. 17; MU, VII. II; ChU, IV. 15. I, VIl. 7. 4; BU, ll. 3. 5, 
IV. 2. 2. V. 5. 2. 4. 

2 BU. li. 1.17, IV. 2. 3. , 

2 See pp. Ixxxxiv-lxxxxviii and 1. 3. 
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visvo hi sthulabhun nityam laijasah praviviktabhuk I 
anandabhuk tatha prajnas tridha bhogarp nibodhata II 

‘V’ i s V a enjoys what is gioss, T -a i j a s a what is fine, and 
P r a 3 n a bliss. (Thus) know enjoyment to be of thiee hinds. 

4 

sthulatn tarpayate visvani pravlviklam lu (aijasam 1 
anandas ca tatha prajnam tridha trptirp nibodhata II 

‘ The gross satisfies V i s v a. the fine T a i j a s a, and bliss 
Piaj n a. (Thus) know satisfaction to be of three kinds.’ 

5 

trisu dhamasu yad bhojyam bhokta yas ca prakirttitah I 
vedaitad ubhayam j'as lu sa bhunjano na lipyate 11 

‘ One who knows both what is said to be enjoyable, and 
what is said to be the enjoyer in three stages, is not tainted 
through enjoying.’ \ 

6 

prabhavah sarvabhutanam satam iti viniscayah I 
sarvam janayati pranas ceto'msun purusah pphak II 

* The settled opinion of sages is that all things have their 
origin. (Some hold that) the Breath,' the Puru.'a (self), creates 
all -the raj's of the mind, differently.’ 


For the creation by Prana see BS. I. I. 23. PtSna is here BraKroan, 
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The objective world is the vibrations of one’s mind {citta- 
spandUa, see IV. 72) which shines inside. These vibrations 
are called here rays (amsd) and assume different forms just 
like the rays of the sun on the clouds appearing in the form of 
the rainbow. 


/ 

vibhutim prasavam tv anye manyante srsticintakah 1 
svapnamayasvarupeti srstir anyair vikalpita ii 

‘ Other theorisers about creation assert dogmatically that the 
creation (of the world)' Is (his) expansion,^ while others imagine 
that creation Is of the nature of dream and magic. 


’ As in the Upanisads. TU, II. 6. ! : so 'kamayata tahu syarn prajaycya. 

* ■ This view is held by some of the Vedantists including our teacher 
fsee II. 31) and the Buddhists, Madhyamikas and YogScaras. 


8 

icchamatrarn prabhoh srstir iti srstau viniscitah 1 
kalat prasutim bhutanam manyante kalacintakah II 

‘ Those who- are assured about creation say that creation is 
the mere volition- of -the. Lord,^. and those-who - theorise - about 
Time consider the creation of beings to be from Time.’^ 

t See note on 1.7. K u r a n a ray-an a, a follower ' of R a rn a n u j a, 
says that they are Aupanisadas or the followers of the Upanisads, who say He 
is satyasanf^alpa ‘one whose purpose is true or fulfilled’ (ChU, 3.14.2). 

• They are Astronomers, See SU', I. Is MU, 7; MB, XII. 224, 227; 
SS. pp. lO-l I and specially the hymns on Kala in the AV, XIX. 53, 54. 
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9 

bhogartham srstir ity anye kridartham iti capar6 I 
devasyaisa svabhavo ’yani aptakamasya ka sprha II 

‘Some (say) that the creation is for the sake of (his) 
enjoyment,' while others (are of opinion) that it is for the 
sake of his sport." It is, however, the nature of the Shining 
One, for how can desire be in one for whom every object 
of desire is (already) secured.^ 

Kuranarjyana says here in his jika: barer atrptasyaiva 
bhogartharp srsjir ity anye- S r i n i v a s a t i r t h a. an anno • 
tator ofM adhvacarya’s commentary on MaU, clearly 
says that this view is held by Ramanuja or his followers 
(kecid ramanujah).’ 

' See BU, 1.4.17: Stmnivedam .igrn Said eka evn. so 'kamnyaln jaya me 
•sysd nllia prajiyeya viltam me syad ntha karma kurvlyeli. 

* See BS. n. 1.33: lokavat tu lilakaivalyam : MU, VI. 1: viivakrTdarali- 
prabhuh. 

^ The second half of the kariks is quoted os iruli in the MsdhOabba}ya 
on BS, II. I, 33. 


10 

nivrtteh sarvaduhkhanam Isanah prabhur avyayah I 
advaitah sarvabhavanam devas turyo vibhuh smrtah II 

‘The Turya ‘ fourth one is said to be all-pervading, 
efficient in removing all miseries, the shining one, change- 
less, and of all things without a second.’ 


1 The other three are already mentioned : V i s v a, T a i j a s a and 
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karyakaranabaddhau tav isyete visyataijasau 1 
prajnah karanabaddhas tu dve tu turye na sidhyatah li’ 

‘ It is held that those two, V i s v a and T a i j a s a, are 
bound with cause and effect, P r a j fi a is bound with' cause, 
but in T ur y a neither of them can be asserted.’ 

Here according to the commentator ‘cause’ (kflrana) is non- 
grasping of the truth {tattoagrahana) , while ‘effect’ [hflrya) is 
grasping the truth otherwise {anyathagTahana) . See I. 15. 
These two are common to both V i s v a and Taijasa. In 
P r a j n a there is only tattoagrahana, ’while in T u r y a there 
is neither of them, Cf. PS\ 31 ; PS^ 34, 35. 


' Thu karika'is quoted in the NSi, IV. 41. 


12 

natmanam na params caiva na satyam napi canrtam I 
prajnah kincana samvetti^ turiyah sarvadrk" sada li 

P r a i n a knows nothing — neither himself nor others, 
neither truth nor falsehood ; but T u r I y a is always 
all-seeing. 

As to why P r a j n a is bound with cause {tattvagrahand) 
and T u r i y a is not bound with either of cause and - effect 
(onyathagrahana) is stated in the following karika. 


SeeBU. IV. 3. 21. 

® See IV. 84; Cf. satOajna, 111. 36, 47. 
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As P r a j fi a does not know anything he is regarded as 
bound with the cause (tatiuagrahana) which is just like darkness 
(tamas).^ As regards Turiya there being nothing except 
himself he is all-seeing and thus in the absence of all 
ignorance he is not bound in any way. 

5 S=e U6, XVin, 26. 


13 

dvaitasyagrahanatp tulyam ubhayoh prajnaturyayoh 1 

bijanidrayutah prajnah sa ca turye na vidyate II 

‘Non-recognition of duality is common to both P r a j n a 
and T u r y a ; but P r a j n a is with sleep which is a 
seed (i.e., cause of specific cognition), while it does not exist in 
T u r y a.’ 

In this karika the difference between P r a j n a and T u r y a 
is shown. In the text nidra ‘sleep* implies tattvapratibodha 
‘non-realization of truth‘ (I. 15), and as it is the cause of specific 
cognition in dream and waking it is called blja ‘seed’. 

14 

svapnanidrayutav adyau prajfias tv asvapnanidraya I 

na nidram naiva ca svapnam turye pasyanti niscitah II 

‘The first two (V i s' v a and T a i j a s a) are with 
sleep and dream,’ P r a j n a is with dreamless sleep, while 
those who are certain (about the truth) see neither sleep nor 
dream in T u r y a.’ 

It follows, therefore, from the above that. T u ry a is not 
bound either with cause or with effect. 

‘ Dream {svapna) is ‘knowing otherwise’ (anyalhagrahtma) and sleep 
(nidra), as said before, is ‘non-cognition of truth’ {ialiOapraUhodha) . See 1.15. 
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.anyatha grhnatah svapno nidra’ taltvam ajanatah 1 
viparyase tayoh ksine turiyam padam asnute f 

‘ Dream is for him who takes the truth otherwise, and sleep 
is for him who does not know the Reality. "The error in these 
two {svapna and nidra) being destroyed one attains the stage 
of T u r I y a.’ 


> Sec YS, 1.10. 


^ See NSi, IV. 42 ; US, xviii. 26, 


16 

anadimayaya supto yada jivah prabudhyate 1 
ajam anidram asvapnam advaitam budhyate tada « 

When the Jiva sleeping on account of illusion' which has 
no beginning is awakened, he realizes (the state of ^T u r y a) 
which is unborn and in which there is neither sleep nor dream, ° 
nor duality.' 

' The commentator says that this maya is in the form of tattvapraiibodha 
3nd onyathagTahana. 

^ See I. 14, 111. 36. IV. 81. 


17 

prapanco-'yadi vidyeta nivarteta na samsayah 1 
inayamatram idam dvaitam advaitam paramarthatah II 

If the expansion of the (visible) universe (prapanca) were 
(really) existing it would have to cease to exist, no doubt, 
hut this duality is mere illusion, in absolute truth there is 

non-duality.* 
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For the meaning of prapanca see Candrakirtti on 

MV. p. 350: 

te ca vikalpa anadimatsarnsarabhyastaj jnanajfieya-vacya- 
vacaka-kartrkarmakriya-ghaja-pala-mukula'ratha-rupa-vedana-fctrl- 
purusa-labhalabha-sukha-dubkha-yafo-’yaso-ninda-prasarpsadi-laksa 
nad vicitrat prapancad upajayante. 

Op. cit., p. 373: 

prapafico hi vak prapancayaty arthan iti krtva. 


18 

vikalpo vinivarteta kalpito yadi kenacit I 
upadesad ayam vado jfiate dvaitam na vidyate II 

‘False creation would cease if it were created'^ by 

some one. This statement (of vilialpa) is for the sake of 
instruction. When (the RealitjO is known there is no dualitj’.’ 

It means that if it is held, as we hold, that the vikalpa 
{=prapanca in the preceding karika) ‘false creation’, i.e., 
duality, is made by some one it must disappear. We say that 
it is said so in order to instruct the ignorant or stupid people, 
so that they maj' gradually arrive at the truth {ajnanam ava- 
bodhattham. — ’l V, 111. 84.24). This will be clear from YV 
(111. 84.19-27], from which a few lines are quoted below. 

The second half of the karika is idenbcal with YV. 111. 
84.25a and 27b with the single variation that in 26a there is 
aoibodhad for our upadesad. The reading aoibodhad, how- 
ever, seems to have actually been avabodhad. See the follow- 
ing from YV, 111.84 : 

upadesaya sastresu jatah sabdo’thavarthajah I 
pratiyogivyavacchedasamkhyalaksanapaksavan II 19 
bhedo drsyata evaj-am vyavaharan na vastavah I 
vetdo balakasyeva karyarlhain parikalpitah II 20 

^ 'That 18, duality ■which is only imaginary. 

^ Lit. imagined. 



agamasastra 


9 


J. 191 


e’"madimayl mithyasankalpakalpana mats I 
a]’nanam avabodharthatn na tu bhedo 'sti vastuni II 24 
avibodhad ayara vado jnate dvaitam na vidyate I 
jnate samsantakalanam maunam evavasisyate II 25 
vivadante by asambudhah svavikalpavijrmbhitaih i 
upadesad ayam vado jnate dvaitam na vid5^ate II 27 

In a of the karika KN reads na nioarteta for oinivarteta. 
Accordingly it would give the following meaning : oikalpa 
would not cease if it is created by some one, but the fact is 
not so, for it is mentioned only for one’s instruction. KN, 
however, e, )lains it differently. 


19 

visvasyatvavivaksayam adi samanyam utkatam I 
matrasampratipattau syad aptisamanyam eva ca II 

‘In the desire of saying that Y i s v a is A and in knowing 
the measure^ the common quality ‘first’ (adi) as well as 
‘pervading’ {dpti) is quite apparent.’ 

Atman is to be meditated through the symbol Om, and for 
doing so these two must be regarded as identical. This identi- 
fication of Atman and Om is described in this and the follow- 
ing two karikas. In the present karika the first part {pada) of 
Atman, viz., V i s v a, is identified with the first part -or 
measure {mdtra) of Om, viz., the letter A. It is to be noted that 
Om results from the euphonic combination of the three letters 
(mdtrds), A, U and M. In such identification there must be 
some common quality {sdmdnya dharma) of the things to be 

1 That is, in knowing the identity of the first matra of Om, i.e., A, 
with the first pada of Atman, i.e., V i ^ v a. See I, 20, 21, note I . 

1201B— 2 
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meditated as identical.’ In the present case there are two 
common qualities, ‘first’ (adi) and ‘pervading’ {apti). As 
V i s V a is the first of the four padas of Atman, so A 
is the first of all the letters of which Om is composed. And, 
again, as the reward of one who understands this identity 
of V i s V a and A is far-reaching (for one attains thereby 
everything that one may desire), so is far-reaching A, for, 
as said in the iruti, A is all speech, as it manifests itself in 
different letters.’ 

2 See bhalitiuSda in Vedic texts; Nirukta, VII. 24: bahubhoklivadlni 
brahmanani bhavanti ; and the present writer’s Vcdic Interpretalion and 
Tradition in the Proceedings of the Sixth Oriental Conjerence held at Patna, 
p. 498. 

2 S a y a n a says in his commentary on the TA, VII ; etad apy aitareyake 
samamnafam akffro vai sarva vak. saisS epariosmabhir vy,a;yamana bahvx nana- 
rupS bhavati. This passage is quoted by commentators on the BG, X. 33. 
See AA. III. 2.3 with S a y a n a : tasyaitasyakSro rasah. 


20 

taijasasyotvavijnana utkarso drsyate sphutam I 
matrasampratipattau syad ubhayatvaip tathavidham II 

‘In understanding that T a i j a s a is (the letter) U and in 
knowing the measure,' the common quality ‘subsequence’ 
(utkarsa) as well as the state of being in (the middle of) both 
[ubhayatoa) is clearly seen.’ 

The common qualities required for identification of 
T a i j a s a with U are utkarsa ‘subsequence’ and ubhayatoa 
which is the same as madht/asffialoa ‘intermediate position.’ 

I That is, in understanding that the second matra of Om, I'.e., U, and 
the second pada of Atman, i.e., Ta i j a s a, are identical. See I, 19, note I . 
and 21, note I. 
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T a i j a s a is subsequent to V i s v a and U is subsequent 
to A ; therefore there is utkarsa. T a i j a s a and U both 
are in the middle being between V i s v a and P r a j n a and 
A and M respectively. 


21 

makarabhave prajnasya manasamanyam utkatam I 
matrasampratipattau tu layasamanyam eva ca II 

‘In the identity of P r a j n a with (the letter) M and in 
understanding the measure the clear common quality is 
‘measure’ (mana) as well as ‘disappearance’ {lay a).’ 

The commentator’s explanation of the karika, as 
I understand it, is as follows ; In involution V i s v a 
and T a i j a s a enter into P r a J n a, while in evolution 
they come out of it ; and as such they, as it were, are 
measured with P r a j n a, just as grains of barley are measured 
with prastha ‘a special standard of measure,’ generally a basket 
made of bamboo or cane of particular capacity. In measuring 
the grains they are first put into the basket and then they are 
taken out. Now as V i s v a and T a i j a s a enter into and 
come out of P r a j n a, so in pronouncing Om continually, A 
and U, as it were, merge into and emerge from M This is the 
first common quality, called ‘measure’ (mana) for. the identi- 
fication of P r a i fi a and M. The second common quality 
called ‘disappearance’ (laya) is this: In sasupti ‘profound, 
deep and undisturbed sleep’ V i s v a and T a i j a s a dis- 
appear in P r a j fi a. Similarly in pronouncing Om, A and 
U seem to disappear in M. 
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22 

trisu dhamasu yas tulyain samanyam vetti niscitah I 
sa pujyah sarvabhutanarn vandyas calva mahamunih II 

‘One who knows what is equal and common in the three 
stages and is certain (about it) is a great sage worthy of 
veneration and praise of all beings.’ 


23 

akaro nayate visvam ukaras capi taijasam I 
makaras ca punali prajnarn namatre vidyate gatih II 

‘A leads to Visva, U to Taijasa, and M to Prajna; 
there is no going to that which has no measure (ma/ra).” 

This is the consequence of one’s meditating upon the 
symbol Om consisting of three matras. A, U and M. The 
last pada of the karika speaks of the consequence of the 
meditation on 'the fourth’ (Turya). In this state none is led 
to anywhere, it itself being the cessation of all duality 
{dvaitasya upasamah) 

1 That is, Turya. - See I. 29. 


2A 

ohkaram padaso vidyat pada matra na samsayali I 
ohkaram padaso jnalva na kincid api clntayet II 

‘One should understand Om with each of the padas 
‘quarters’ ; no doubt, the padas are the matras ‘measures.’’ 

* It is said in the original Up, 8 : pada matrS matrai ca padali, which means 
that the quarters (padas) of almsn are to be regarded as identical with the 
measures (malrasi of Om. 
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And having understood Om with each of the padas one 
should not think of anything else. ^ 

^ For d cf. BG, VI. 25 ; aimasarnstham manah \rtVa na kf^cid api 
cintayet. See BP, 11. 1.19. - 

,25 . 

yunjita pranave cetah pranavo brahma nirbhayam I 

pranave nityayuktasya na bhayam vidyate kvacit 11 , 

‘One should apply ^ the mind to Om, for Om is Brahman in 
whom there is no fear. And nowhere is fear for him who 
is always fixed^ upon Om.’ 

^ That is, concentrate. 

^ That is, whose mind is always fixed. 


26 -- 

pranavo hy aparam brahma pranavas ca param smrtah 1 
apurvo ’nantaro ’bahyo ’naparah pranavo ’vyayah 11 

'Om is said to be the lower, as well as the higher Brahman. 
Om is without any antecedent and unchanging, and it has 
nothing other than itself, nor has it inside or outside.’^ 

1 BU, IV. 5. 83 : anantaro'bahyah. 


27 

sarvasya pranavo hy adir madhyam antes tathaiva ca 1 
evam hi pranavam jnatva vyasnute tad anantaram 11 

‘Om is the beginning, middle, and end of all. Having 
known Om in this way one attains it^ immediately.’ 

^ Original iad. It seems to refer to Brahman in the preceding karika. The 
commentator takes it to refer to aimabhaoa. 
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28 

pranavam hisvaram vidyat sarvasya hrdi samsthitam^ 1 
sarvavyapinam onkaratn matva dhiro na socati^ II 

‘One should know Om to be the Lord present in the 
heart of all. Having understood the all-pervading Om a wise 
man does not grieve.’ 

^ BG, XIII. 17 : hrdi sarvasya dhisthitam ; KU, II. 3. 17 : sada janonnm 
hrdaye sanniviElah. 

'2 KU. 1.2.' 22 : II. 1.4, 3. 6. 


29 

amatro ’nantamatras ca dvailasyopasamah sivah 1 
onkaro vidito yena sa munir netaro janah II 

iti gaudapadiya agamasastra agamakhyam 
pi’athamam prakaranain samaptam. 

‘He and no other person is a sage (muni)' who knows 
Om which has no measure, and yet has an unlimited measurci 
and which is the cessation of duality, and which is bliss. ’ 

‘Here ends, in the A gamasastra ofGaudapada, Book 
One, called Traditional Doctrine.’ 

1 I. 22. 



BOOK II 


1 

valtathyam sarvabhavanatn svapna ahur mamsinah I 

antahsthanat tu bhavanam samvrtatvena hetuna ii 

‘The wise say that all things in a dream are unreal, for they 
are within owing to the fact that they are enclosed.’ 

See II. 4. IV. 33. 

Things such as mountains, elephants, etc., which are seen 
i.n a dream are not outside but inside the body. But as in reality 
they cannot exist within the body they must be regarded as 
unreal. Literally the karika means that owing to the fact that 
the things in a dream are enclosed (samvrta) they are inside 
(anfalisfliana), and hence they are unreal (effafha). But it will 
be evident from karika IV. 33 in which this very thought is 
expressed in almost identical words, that the state of being 
enclosed (samvrtatva) is not with reference to things (bhufas), 
but to the place {pradesa] ■ This explanation of the author 
himself may rightly be accepted here and also in karika II. 4. 
See II. 2. 

That the things seen in a dream are inside the body is ex- 
plained in the following karika : 


2 

adirgbatvac ca kalasya gatva desan na pasyati 1 
pratibuddhas ca vai sarvas tasmin dese na vidyate I! 
‘The time being not long one does not see the things 
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dreamt) by going to (different) places ; and no person, on 
waking, is in the place (where he dreamt himself to be).’ 

It cannot be held that in a dream one goes to different 
places and sees things in those places, for one may see things in 
a dream'in a very distant land, but the time being short it is 
impossible to think that the dreamer travels to that distant land 
and sees the things there. Moreover, it is found that a dreamer, 
on waking, does not see himself in the country where he 
dreamt himself to be. 

Thus it follows that the things seen in a dream do not exist 
in th e external world . 

1,1 support of this view the author refers in the next karika 

totl e BU. IV. 3. 10 : 


3 

abhavas ca rathadinam sruyate nyayapurvakam I 
vaitatbyam tena vai praptam svapna abuh prakasitam It 

‘The non-existence of chariots, etc. (seen in a dream), with 
the reason therefor, is learnt from the sruf/.’ Therefore, it is 

^ See BU, IV. 3. 10 which runs as follows : na latra ralha na rathayoga 
na panthano bhavanty atha ralhan rathayogan palhah srjate. In this passage 
tatra refers to aoapna. See also IV. 3. 13 : 

svapnanta uccavacam iyamano 
rupani devah kurute bahuni I 
uteva stribhih saha modamano 
jaksad utevapi bhayani paiyan D 

As regards the nyaya ‘reason’ referred to here, Purusottama writes: 
svapnanta uccavacamlyamana— iti mantrenanekarupakaranam uktva tasman 
nayatain bodhayed durbhisajyain hasmai bhavatity anena suptasya 
nirbandhena j’agarane kastam aha yady anyatra gato bhavet tatkaranarn na 
vaded (?) durbhaisajyarn ca. yatra suptas latraiva striya svapne ramamanah 
skhalite jagrat tam bahih palyct. yato na’ palyali tatah karoti. yatah karoli 
tato rathadyabhavah. evarn ca svapne purvam rathadyabhavah paScat 
karanad ityadinyayapurvakam. 
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said that tKe unreality (of things seen) in a dream, as follows 
(from the foregoing arguments), is evident.’ 

In the next kariha the author proceeds to show the unreality 
of things in the waking state also applying the same reasons : 


4 

antahsthanat tu bhedanarn tatha jagarite smrtam I 
yatha tatra tatha svapne samvrtatvam na bhidyate^ li 

‘The same ^ is declared of the things ^ in waking on account 

1 The actual reading of d in all printed texts and MSS. examined is samorfa- 
tvena hhidyate which hardly gives any proper sense. The commentary 
does not help us on this point. It explains : antahsthanat samvrtatvena ca 
svapnadrsyanam bhavanam jagraddt^yebhyo bhedah — ‘on account of being inside 
as well as of being covered the phenomena in a dream ate different from those 
in waking.’ But this explanation is hardly possible, for one naturally expects 
here to know the non-difference (ahheda) and not the difference between_ the 
things in waking and in dream. Accordingly one might disjoin the sandhi in 
jagraddriyehhyo bhedal} in the commentary taking the last word as ahhedah 
and not bhedah, though Anandagiri evidently accepts the latter. 
Apart from the propriety of that explanation the question is : How should one 
construe the second half of the karika ? What is the nominative of 
the verb bhidyate') According to the commentator it must be svapnadriya 
bhaaa, but it is not in the text, not can it be understood or supplied from any 
of the preceding karikas. 

One may, however, take the line as samortatve na bhidyate. In this case the 
nominative is tiaitathya 'unreality’ which is to be supplied from the preceding 
karika. The author wants here to show the unreality of the phenomena in the 
waking state just like that of those in a dream on the same ground, i.e., 
aniabsthana which is due to samvrtatca of the place. Thus it is said that the 
vaiiathya of the things in waking does not differ from that of the things in a 
dream, for in both the ceises samortatoa is the same, there being no difference 
whatsoever. 

2 That is, vaitaihyam already described in the preceding ksrika. 

3 The words bhiita (IV. 33), bhdva.(ll. 13, 16, 17, 19, 33 ; III. 20, 22), and 
bheda (II. 4, 5, 11, 12) are the same as regards the meaning. 

120IB-3 
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of ihe fact that they are inside ; for, as there (i.e., in waking) 
so in a dream the state of being enclosed does not differ.*'' 

Sec !!. I, IV. 33. 

1 should, however, like to suggest the reading as samortatoam 
na bhidyale which makes the sense very clear. 

As to how the state of being enclosed (sarnorlattia) does 
not differ in waking and dream, is discussed and shown in 
some of the following karikas (II. 9, 10, 13, 14, 15 ; III. 29, 30 ; 
IV. 61 , 62, 64-66), where it is fully explained, as the Vijnana- 
vadins would say, that there being no external thing in reality, 
whatever we see around us either in waking or in dream is 
only imagined [kalpila) by mind which is inside our body and 
inside of a body is covered (samorla). Says Dinnaga in his 
Alamhanapauhsa, 6 ; yad antar jneyarOpam tad bahirvad 
avabhasate. 

Purusottama writes here: jagarita iti. bahir anubhavat 
katham antalisthatvam ity akanksayarp svapnatulyatvad iti 
vakturn svapnasyaitattaulyam aha yatha tatreti. yatha jagarite 
manodhyato ’rthah sarirasamvrtatvena bahyebhyo bhidyata iti 
sarirantahsthatvam tatha svapnc 'pi purvam uktam. atas 
tattulyatvat tathety arthah. 

• The commentary reads in explaining the kStika : 

jagraddriyanum bhuvanam vaitathynm iti pratijna. driyalvad iti hetuFi. 
svapnadriyabhavavad iti dr}(i!ntah. yatha laira svapne driySnStn bhsvanam 
vaitathyam taths jagarite ’pi df<yatvam avilislam iti hetupanayah. tasmaj 
jagarite ’pi vaitathyam emrtam iti nigamananr. 

Now the author goes to show further in the next karika that 
there is no difference between the two states, waking and 
dream ; in fact they are one : 

5 

svapnajagarite sthane hy ekam ahur manlsinah I 
bhedanam hi samatvena prasiddhenaiva hetuna II 

‘The wise say that the two states, dream and waking, are 
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one, on account of the identity of things (in those two states), 
for the reason that has been well established/ 

The first half of the karika refers to BU, IV. 3. 14 : 
atho khalv ahur jagaritadesa evasyai.sa iti yani hy eva Jagrat 
pasyati tani supta iti. 

Here esah refers to svapna, as says Sankara; esah 
svapnah. 

For svapnajagarite sthane cf. BU, IV. 3. 9 : dve eva sthane 
bhavatah. 

‘The reason that has been well established’ (prasiddhenaiva 
hetuna) refers to antahsthana already explained (II. 1, 4), 

Though in fact the objects of waking experience appear 
as real, still they are unreal. How it may be so the author 
proceeds to say in the following karikas: 


6 

adav ante ca yan nasti vartamane’pi tat tatha 1 
vitathaih sadrsah santo’vitatha iva laksitah II 

See IV. 31. 

‘That which is non-existent at the beginning, and at the 
end, is so also at the present (i.e., in the middle); being like 
the unreal’^ things still appear as not unreal’ ; 

For a full discussion see IV. 31, which is identical with 
the present karika. 

1 That is, being like mirage, etc., which are acknowledged to be unreal by all. 


7 

saprayojanata tesam svapne ’pi pratipadyate^ 1 
tasmad adyantavattvena mithyalva khalu te smrtah H 


^ The reading of b generally found in editions and MSS, examined is sVapne 
Vtpraiipcdyaie ; but as the sense requires it should *be sUapne ’pf prafi- 
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‘that the things have some purpose also in dream is 
known. Hence owing to their having a beginning and an 
end, indeed, they are regarded as unreal.’ 

For particulars see IV. 32 which is a repetition of the 
present karika. 


padyalc which is actually found in a MS,, D-. in IV. 32 which is identical with 
the present karika. Here, too, MS. Vn, reads scopnc ca prali°. It is supported 
also by MS. Ch i5) of the Comm, in Anandasrama ed. which has sVapnc 
prair for svapne viprati’ . 


8 

apurvah sthanidharma hi yatha svarganivasinam 1 

tan ayam preksate gatva yathaiveha susiksitah II 

‘(The phenomena of dream) are strange, like (the charac- 
teristics) of the inhabitants of the heaven; they are the charac- 
teristics of the person in the place (of dream, f.e,. the dreamer 
himself). Just like one who is well trained here, he goes and 
sees them (in dream).’ 

I confess this karika is not quite clear to me. I simply •write 
what I have been able to gather from it in the light of the 
commentator. 

It is to be noted that in a I suggest the reading apuroah 
sthanidharmah for epurvam sthanidharmah, so that the former 
can be connected with tan in c. For other readings see the 
commentary and the Appendix. 

The karika seems to say as follows ; The phenomena 
of dream, on the analogy of which the objects of the waking 
experience are held to be unreal, are sometimes strange, as the 
characteristics of some gods, such as the thousand eyes of 
Indra, and this is the nature of the dreamer {sthanin ‘one in 
the place’ of dream) himself. And just as a man who is 
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well trained goes to a place and sees there strange things, so 
he sees strange things in a dream. 

The next two karikas seek to establish the unreality of 
dream and waking experience alike ; 


9 

svapnavrttav apl tv antas cetasa kalpitam tv asat 1 
bahis cetogrhitam sad drstam vaitatbyam etayoh ll 

‘Even in the state of dream that which is imagined by mind 
within is (regarded as) non-existing {asat), while that which is 
cognized by mind without is (regarded as) existing (sat) ; (but) 
the unreality of (both of) them is a matter of experience.’ 


10 

jagradvrttav api tv antas cetasa kalpitam tv asat 1 

babis cetogrbitam sad yuktam vaitatbyam etayoh 11 

‘In the waking state also, that which is imagined by mind 
within is regarded as non-existing (asat), while that which is 
cognized by mind without is regarded as existing, (sat ) ; 
the unreality of (both of) them is reasonable.’ 

Cf . these two karikas with IV. 63-66. 

The opponent here says that it cannot be said that every- 
thing in the waking experience and dream is unreal, for there 
must be at least one thing real without which we cannot 


go on; 
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14 

cittakalas ca ye ’nlas tu dvayakalas ca ye bahih 1 
kalpita eva te sarve viseso nanyahetukah n 

‘Those which are within and exist as long as exists the 
thought (citta), and those which are without and exist as long 
as remains (the notion of) the two (/.e., grahya ‘perceptible’ 
and grahak,a ‘percipient’), are all merely imagined. And (in 
this respect) there is no difference on any other ground.’ 

For dvaya see 111. 29, 30 ; IV. 4, 24, 61, 62, 72, 75, 87. 

That in such cases dvaya ‘twofold’ means grahya and 
grahaka, 'perceptible' and ‘percipient’ respectively, is quite 
clear from the words of the author himself (IV. 72b) : grahya- 
grahakavad dvayam. It is also well known throughout the 
Buddhist literature, for instance, MS. XIV. 28 (p. 94) ; 

dvayagrahavisarnyuktarn lokotlaram anuttaram i 
nirvikalpam malapetam jnanam sa labhate punah II 

°dvayagrahavisarnyuktatTi grahyagrahagrahakagrahavisam- 
yogat. Op. cil. XI. 32 (p 63) : 

svadhatuto dvayabhasah savidyaklesavrttayah > 
vikalpah sampravartante dvayadravyavivarjitah II 

‘’dvayabhasa iti grahyagrahakabhasah. dvayadravyavivarjita 
iti grahyadravyena grahakadravyena ca. 

See also the following quoted from the Aryadrdha- 
sayapariprccha in MV, p. 463 : 

na hi kulaputra dvayaprabhavita tathagatadharmata. tatra 
ye dvaye caranti na te samyakprayukta mithyaprayuktas te 
vaktavyah. katamac ca kulaputra dvayam. aham ragam 
prahasyamiti dvayam etat. aham dvesam prahasyamiti dvayam 
etat. aharn moham prahasyamiti dvayam etat. 
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TS, 3,538 : 

prakrtya bhasvare citte dvayakarakalankite i 
dvayakaravimudhatma kah kuryad anyathamatih (tim) il 
dvayakaravimudliatmeti prahinagraKy agrahakabhinivesah . 

— Paiijikfl. 

Though both of the experiences, t.e., the experiences in 
dream and waking, are mere imaginations, and as such 
are not different, yet there is some difference between them 
with regard to the means of their cognition. This is shown in 
the next karika : 


15 

avyakta eva ye ’antas tu sphuta eva ca ye baKih 1 

kalpita eva te sarve visesas tv indriyantare II 

‘Those which are unmanifest within and those which are 
manifest without are all imagined indeed, but there is some 
difference owing to the difference of the organs of sense (with 
which they are cognized).’ 

The experiences of dream being related only to the mind 
(manomairasambandhat) are unmanifest {avyaktci = asphuia) ; 
while those of waking being related to external senses, such 
as eyes, etc. {caksuradihhir indriyasambandhai) are manifest 
[sphuta). Hence it is to be admitted that there is some 
difference between them. But this difference is not due to 
any reality (asfifoa^rta) of external things; for the phenomena 
of dream, too, appear for the time being to be as real as those 
of waking. Therefore this difference lies in the fact that while 
the things within are cognized by mind, those without are 
cognized by external senses. The following line of 
Anandagiri is to be noted here specially; ye manasy 
antarbhavanarupatvad asphuta ye ca manaso bahir upalabhya- 
manah sphuta bhavanti te sarve manahspandanamafratvena 
120 IB,— 4 
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kalpilab. Mark here manahspanclana and compare the 
views of the Vijfinnavadins which will be more and more 
evident as we proceed. See IV. 72. 

The creation of internal and external things are effected 
thus: 


16 

jivain kalpayate purvatn tato bhavan prthagvidhan I 

bahyan adhyatmikarns caiva yalbavidyas talhasmrtih I! 

‘ First one’ imagines a personal soul {jlua)~, and then 
various things, external and internal. As one knows so one 
recollects.’ 

Mark that it is a personal soul (jioa) that is first imagined, 
and then the other things. And it is so, because the imagina- 
tion of the latter depends entirely on that of the former. Says 
the commentator (II. 17) : jivakalpana sarVaJialpanarnvJcm ‘the 
imagination of jlva is the root of other imaginations.’ This 
imagination of a personal soul is what is called satkSyadrsli ’ or 
svakflyacirsli (MK. XXllI. 5), Pali sakkoyaditlhi, ‘theory of 
individuality’ in Buddhism. It is generally known as atmadrsli, 
Pali aitadillhi, or atmavada, Pali attaOada. This satk^yadrsti 
is fourfold : thinking that (i) rupa (so also vedana, samjna. 


^ It refers to atman * self,' II, 12, 13. 

^ atman, saliva, jiva, jnnlu. purusa, pudgala, etc., are synonyms, MVt’, 
§207; Ahhidhanappadipika, 93; SS, pp. 172, 236; NS, Commentary, 1. 1.2. 

^ Such as prana ' breath,’ etc., See H. 19-28. 

^ MS, XI. 5 (p. 55) : tatra grShakahhutain kay-idibam adhyatmiharn grahya- 
bhulatn bahyam. See also Vacaspati Milra on the 55n^/ii/a^’3rr7ea, I. 

S See ZDjMG, Vol. 64, pp. 581 ff ; AK, V. 7: The Basic Concepliorr of 
Bpddhism, pp. 77 (f, 
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samskara and vijmna) is atman, (ii) atman has rupa, {Hi) rupa 
is in atman, and (to) atman is in rupa ° 

This satkayadrsti is the source of all sorts of miseries in 
the world and consequently their cessation is effected only 

by giving it up (MK, XVIII, 2; MV. pp. 346,361 ; SS, p. 247). 

As to how the imagination of all other things is dependent 
on the satkayadrsti the following may be quoted from the 

BAP. pp. 491-92 : 

tatha hy atmanam pasyatah sarnskrtesu skandhadhatv 
ayatanesv ahim iti drdhataram utpadyate snehah. tatas 
tadduhkhapratikarecchaya sukhabhilasT dosan pracchadya 
tadarthitaya gunadhyaropat tatsadhanesu pravartate svopakarini 
vayam iti buddhir upajayate aham mameti ca darsanat. 
paripanthini vidvesah. tatah samastaduhkhanidanam sarva eva 
klesopaklesa labdhaprasarah pravartante. ity atmamoha- 
pravartito duhkhahetur ahankaro bhavati- tad uktam 
acaryapadaih : 

yah pasyaty atmanam tatrasyaham iti sasvatasnehah i 
snehat sukhesu trsyati trsna dosains tiraskurute 11 
gunadarsi paritrsyan mameti tatsadhanany upadatte ■ 
tenatmabhinives'o yavat tavat sa samsafah il 
atmani satl parasamjna svaparavibhagat parigrahadvesau I 
anayoh sampratibaddhah sarve dosah prajayante iP 


<5 To mention only a few see DSn, pp. 182-183, § 1003; MN, 1, 300; 
SN, 111. 16 ff. 42, 44, 46, 56, 102, etc ; MVt”, § 208: rOpam atma svamivat, 

rupavan atma alankaraval, atmlyam lupam bhrtyavat, rape atma bhajanavat. 
The following may be quoted here which refutes the above view ; 

rupam natma rupavan naiva catma 
rupe natma rupam atmany asac ca I 

This is quoted in SS, p. 20 ; MV, p. 355. 

7 These stanzas are from PV, II. 217-19. BAP reads iasyatraha° for 
tatrastjaha" ,paritrsan lor °irsy an and fu for so in karika 1 2° and 2'“ respec- 
tively. The last verse is quoted in AAA, p. 67 ; NK, p. 279. Cf. the views 
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yathaoidyas tathasmrlih ‘as one knows so one recollects’ 
implies here that one’s imagination of different things follows 
the recollection of one's experience. 

of the Kapilas (Sam'chyasI quoted here. See Aniruddha’s Vrtti on the 
SaS, V 79; JA, 1902, Scpt.-Oct., p. 291, AK, IX 230 : 

sahankare manapi na iamam yati janmaprabandho 
nahankarai calati hfdayad atmadrslau tu satyam I 
anyah iastS jagati ca yato nasti nairatmyavadi 
nanyas tasmad upalamavidhes tvanmatad asti margnh l! 

See also the Basic Conception of Buddhism, p, 72. 


17 

anikita yatha rajjur andhakare vikalpita I 
sarpadharadibhlr bhavais tadvad atma vikalpitah II 

‘As in the dark a rope which is not determinately known is 
imagined to be a snake or a continuous line of water,’ etc., so is 
imagined the soul {atman = }Wa).’~ 

' See note 2. 

2 In the commentary on iloka 93 of his Madhyamakslafihjara which is now 
available only in its Tibetan version, Tanjurl Mdo, sa =XXVIII, 52'. I — 84' 7; 
C o r d i e r ; III. p. 31 1), Santiraksita quotes some karikas from Books II 
and III of our work. The following is the Tibetan version of the present karika : 
ii. Itar. mun. khun. ma. rtogs. te I 
thag.pa. sbrul gyi.rgyun.la sogs I 
dnos por.rnam par. brtags pa Itar I 
de.bzin bdag. kyan rnam.par brtags 1 

In a Tib. has andhakarahile (mun. khun) for andhakflre and in b it takes 
sarpadhara as sarpasya dbara fsbrul. gyi. rgyun), and not as sarpo ‘snake’ and 
dhara ‘continuous line’. 
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18 

niscitayam yatha rajivam vikalpo vinivartate 1 
rajjur eveti cadvaitam tadvad atmaviniscayah II 

‘As the rope being determinately known the thing ima 
gined vanishes and there is non-duality — it is nothing but the 
rope, so is the ascertainment of atm an 

According to Tib. ' the reading rajjur eVeti in c is rajjur 
ekaiva (thag. pa. gcig. nid), and it appears to be better. In d 
Tib. literally reads atmapi nUcitah (bdag. kyan. hes pa. yin) 
for atmaviniscayah. 

^ It runs thus : 

ii.ltar. thag.pa nes rtogs na I 
rnam.par.rtog.pa.ldog.hgyur.te 1 
thag.pa.gcig.nid gfiis.min.pa ( 
de.itar.bdag.kyan.nes.pa.yin 11 

19 

pranadlbhir anantais tu bhavair etair vikalpitah I 
mayaisa tasya devasya yayayam mohitah svayam ii^ 

‘It (Atman) is imagined as Prana ‘breath’ or ‘life’ and other 
innumerable things.^ This is an illusion of it, the shining one,^ 
by which it itself is deluded.’^ 

1 See II. 12. 2 See II. 20 ff. 

2 See BU, IV. 4. 15 : yadaitam anupasaynty atmanam devam anjasa. 

^ The following is the Tib. version : 

srog.la.sogs.pa. mthah.yas.pahi 1 
dnos po.de.dag.rnam.par.bratags I 
gan.gis.de. bdag. nid. rmons I 
de.ni.lha.dehi.sgyu.ma. yin 11 

In c the actual reading is dag for bdag and in d there is rgya for sgya. In 
c there are only siK syllables instead of seven. One may, however, add here pa 
after rmons. 
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It is said that Atman is imagined as Prana and such other 
things. But what these things are is stated in the following 
karikas (20-28) : 


20 

prana iti pranavido bhutaniti ca tadvidali I 
guna iti gunavidas tatlvanlti ca tadvidah ll’ 

‘TTiose who know prana ‘breath’ or ‘life’ (imagine) it as 
prana; those who know bhulas ‘elements’ as bhiitas those who 
know gunas ‘ingredients’ as gunas, and those who know iattoas 
‘categories,’ as iattoas-’ 

TTie knowers of prana are some followers of Upanisads; 
their view is found in the following : MnU, III. 4 : prano 
hy esa yah sarvabhutair vibhati; PU. II. 4 : prane sarvaip 
pratisthitam ; ChU, I. II. 4-5 ; BU, IV. 4. 18 ; BS, 1. 1, 13. 
Anandagiri says that they are the votaries of Hiranya- 
garbha, etc., Vaisesikas and others. 

The bhiitas ‘elements' are five, oiz., earth, water, fire, air and 
sky (or ether). According to Madhyamikas and the Sautrantikas 
there are only four elements excluding the sky (C8, IX. 3, 5). 
The Vaibhasikas, however, admit it as bhiiia (AK, 1.8). 
Anandagiri says that the view referred to here is held by 
the Lokayatikas who maintain that the first four elements are 
the origin of the world. 

^ The following is the Tib. version : 

srog du. rig.pas.srog.ces brjod I 
hbyun.po.yin.zes.de.tig.rnams I 
yon.tan.rig.mams. yon.tan.snam I 
yan.dag.yin. zes. de.rig.rnams I 

Tib. yon, dag is generally used for Skt. samyak and sometimes for bhua^ 
and paramarlha; but it is only here in d, so far as I have noticed, that it is 
employed for tattva. 
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The gunas are the three constituent elements of Prakrti 
of the Sankhya philosophy, oiz., sattua, rajas and tamas. 

As regards the tattoas Anandagiri says that the 5aivas 
are referred to here, according to whom there are three tattvas, 
viz., atman, avidya and Biva. 


21 

pada iti padavido visaya iti tadvidah 1 
loka iti lokavido deva iti ca tadvidah 11 

‘Those who know padas ‘quarters’ (imagine it) as padas; 
those who know visayas ‘objects’ as oisayas ; those who know 
lokas ‘worlds’ as lokas; and those who know deoas ‘gods’ 
as devas.' 

Pada may refer to what is known from such passages as 
the following : RV. X. 90. 3 pado ’sya visva bhiitani tripad 
asyamttam divi ; ChU, III. 12.6 : pado ’sya sarva bhutani. 18.2; 
vak padah pranahpadas caksuh pado ’gnih pado vayuh padah; 
also IV- 6.3, 8.3. A says it alludes to the four padas of atman, 
viz., Visa, T a i 3 a s a, etc., described above. 

According to A the visayas are the objects of senses 
(indriyas). They are five, viz., sound {sabda), the tangible 
[sparse), colour [rupa), savour (rasa), and odour (gandha). 
These are to be enjoyed again and again, and as such are 
regarded as tattva ‘principle’. This view is, as A tells us, 
held by Vatsyayana and others [vMsyayana-prahhrti) . 
This Vatsyayana appears to be the author of the 
Kamasastra. By ‘others’ we may take the Lokayatikas and some 
Tantrikas, Buddhist and Brahmanic. See The Basic Conception 
oj Buddhism, pp. 62 a.; SS, pp. 37 ff.; Cittavisuddhiprakflrana\ 
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[ 11 . 21-22 


Visvabharati, 1933, p. 2. Tlie following is quoted from the 
last mentioned work ; 

svadhidaivatayogatma jagadarthakrtodyamah I 
bhunjano visayan bhogi mucyate na ca lipyate ii 17 
yathaiva visatattvajfio visam alokya bhaksayan i 
kevalam mucyate nasau rogamuktas ca jayate || 

The lokaVids are, according to A, the followers of the 
Puranas holding that there are three Iok.as ‘worlds, viz., bhu 
‘earth’, bhtivas (bhuVar] ‘atmosphere,’ and soar ‘heaven.’ 

The devaoids are, as says A, the followers of the Devata- 
banda, I'.e,, that part of the Veda (c/. Nighaniu or Nimbta, Vll) 
which deals with deoafas ‘deities.’ They hold that Ijarmaphala 
‘consequence of action’ is given by Devatas, Agni, Indra and 
others, and not by God. 


22 

veda iti vedavido yajna iti ca tadvidah 1 
bhoktetl ca bhoktrvido bhojyam iti ca tadvidah II 

‘The knowers of the Vedas (imagine it) as the Vedas, the 
knowers of yajnas ‘sacrifices’ as yajfias, the knowers of the bhobtr 
‘enjoyer’ as bhok.tr, and those who know bhojya ‘enjoyable’ ae 
bhojya.’ 

According to A yajr.avids are Baudhayana and othere* 

The bhokirvids are the Saiikhyas who maintain that atman is 
only enjoyer (bhoktr) and not also doer [kartr). Or see BG, V. 
29; bhoktaratn yajnatapasam; IX. 24: bhokta ca prabhur eva 
ca; Xlll. 22: bharta bhokta mahesvarah. See also our text, 1. 9. 

In accordance with the same authority bhojyavids are the 
cooks (sQpalfaras), for in their opinion food (bhojyarn vastu) is 
the principle. C/, TU, III. 2-1 ; annam brahmeti vyajanat; 
ChU, I. 3. 6: anne hldarn sarvatn sthitam. 
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23 

suksma iti suksmavicJah sthula iti ca tadvidah 1 
murta iti murtavido ’murta iti ca tadvidah II 

‘Those who know what sufesma ‘a subtle thing’ is (imagine 
it) as suksma, those who know what sthula ‘a gross thing’ is as 
sthula, those who know what murta ‘an embodied thing’ is as 
murta, and those who know what amurta ‘non-embodied’ is as 
amurta.’ 

Suksmavids are those who hold that the dimension of atman 
is like that of an atom (anu) . ’ Accordingly they would refer to all 
the Vaisnava teachers, such as Ramanuja, Nimbarka, 
M a d h V a, and V a 1 1 a b h a. For the discussion see 
BS, 11. 3. 19-32. See also MuU, 111. 1 : suksmac ca tat suksma- 
taram vibhati ; 9; eso ’nur atma cetasa veditavyah; MU, II. 5 : 
sa va esa suksmo ’grahyah. 

Sthulavids refer to a class of Lokayatikas holding that the 
gross body is atman. — A. 

Murtavids are Agamikas, followers of Agamas iSaivas and 
KaisnaOas'. murtas trisuladidhari mahesvaras cakradidhari va 
paramartho bhavati. — A. The following passage (BU, 11. 3. 1) 
may here be cited; dve vava brahmano rflpe murtam caiva- 
murtam ca. 

A says Amurtavids are Sunyavadins. But see the passage 
quoted above from the BU. 


24 

kala iti kalavido disa iti ca tadvidah I 
vada iti vadavido bhuvananiti tadvidah 11 

‘Those who know kala ‘time’ (imagine it) as kala, those who 
know dis-es ‘directions’ or ‘quarters’ as dis-es, those who know 
1201B.— 5 
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[II. 24-25 


oadas ‘discussions’ as Oadas, and those who know bhuvanas 
‘wodds’ as bhuvanas.’ 

KaJavids are astronomers. Kala is the cause of all 

existence. See AV, XIX. 53, 54; SU, 1. 2, VI. 1 ; SS with 
Gunaratna, pp- 10 ff. 

The knowers of dis-cs, as says A. are svarodayaoids, i.e., 
those who know good or had omens by voices of birds, etc., 
holding that the dis-cs are the highest reality. 

Vadavids are, according to the same authority, those who 
hold dhatuvada ‘alchemy’, manfraUoda ‘formulas of sacred texts,’ 
or ‘the science of magic,’ and so on. Here vada may, however, 
refer to ‘discussion’ as in NS, I. 1.1,2. I . 

The knowers of bhuvanas are those who know the system 
of the worlds [bhuvanakosa) and say that there are in all fourteen 
of them. See ViP, XXXIIl-LX iBhuVanavinyasa and 
yotispracara). 


25. 

mana ili manovido buddhir ili ca tadvidah 1 
clttam iti citlavido dhaimadhaimau ca tadvidah II 

‘Those who know manas ‘mind’ (imagine it) as manas, those 
who know buddhi ‘intellect’ as buddhi, those who know cUta 
thought or ‘consciousness’ asc/tta, and those who know dharma 
duty and adharma non-duty’ as dharma and adharma.’ 

A says that a particular section of the Lokayatikas who opine 
that manas is the self (atman) is referred toby the word manovid, 
and the knowers of buddhi are Buddhists who maintain 
that the intellect is the self (aiman). The Imowers of 
citta are evidently Yogacaras or Vijfianavadins. The knowers 
of dharma anH adharma are the Mimamsists, 
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26 

pancavimsaka ity eke sadvitnsa iti capare 1 
ekatrimsaka ity ahur ananta iti capare II 

‘Some say it to be consisting of twenty-five, some consisting 
of twenty-six, some consisting of thirty-one, while others to be 
endless in number.’ 

Here pancavimsaka refers to the opinion of the Sankh 3 ^as, 
accordingto whom there are twenty-five tattvas ‘principles,’ viz., 
1. prakfti, 2. mahat, 3. ahaftkara, 4-8. five tanmatras, 9. manas, 
10-14. five jnanendriyas, 15-19. five kormendriyas, 20-24. five 
mahabhutas, and 25. purusa. 

By sadvimsa we are to understand the view of Patanjalas or 
the followers of the Yoga s 3 'stem. Their tattvas are the same 
as those of the Sankhyas enumerated above plus Isvara, the 
twenty-sixth. 

The word ekatrinjsaka refers to the view held by the 
Pasupatas. There are, in fact, thirty-six tattvas, viz., 1. siva, 2. 
sakti’^ sadasiva, 4. isvara, 5. vidya^ , 6. purusa, 7. maya, 8 k^la, 
9. niyati, 10. kala, 1 1. avidya^, 12. raga^, 13. prakrti or avyakta, 
14. mahat, 15. ahafikara, 16. manas, 17-21. five jnanendriyas, 
22-26. five kprmendriyas, 27-31 . five tanmatras, and 32-36. five 

bhutas.^ 

As Nos. 8-12 are merely the manifestations [vibhutis] of 
maya, as said by the commentator of the MM, p. 50, one may 

1 Nos. 1-5 constitute the tattva called paU. 

2 This is according to MM, p. 50 ; but TP, 111, 8 clearly reads oidyg and 
the commentator explains it as asaddhavidya. 

3 Nos. 6-12 constitute the tattoo known as pasa. 

4 Nos 13-36 are Included in the tattva named p5sa See MM, \erses 
13-25 ; TP. 11 5-11, 111. 4, 12. 
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cxcliicd these five, thus ninking the number thirty-one as 
required in our text. 

Tliere is one point to be noted here. According to 
TP, IV. 2, between aot/akia and huddhi or mahat there 
is an additional tatlva called gtina, but in MM it is not 
mentioned. 


27 

lokallokavidah praliur asrama iti tadvidah 1 
slripuninapumsakam laingah paraparam athapare II 

‘Those who know lokas ‘people’ (imagine it) as /o/jus, those 
who know airamas ‘stages of religious life’ ns airamas, those 
who know lingas ‘sexes’ ns a male, a female, or a eunuch, 
while othcis as para ‘higher’ and apara ‘lower’.’ 

The lokatiids or lauldkas are those who hold that 
the pleasing of people {lokHnuranjana) is the real thing. — A. 
Sec 11.21. 

The Shantacids are, assay's A, D a k .5 a and others. Probably 
they are the writers on religious laws {dhartna^aslraharas) , 

Laingas are grammarians, as saj's A. 

Heie paropara refers to those who say that two Brahmans arc 
to be known, the higher and the lower. MU, VI. 1 : dve 
brahman] vcditavyc parani caivapararji cn. — A. 


28 

sr-sllr iti srslivido laya iti ca tadvidah I 
slhltir iti sthilividah sarvam ceha lu sarvada II 
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‘Ttose wlio know srrfi ‘creation’ (imagine it) as srsit, ^ tkose 
•vvlio know laya ‘destruction’ as laya, and tkose wto know 
sthiti ‘continued existence’ as sihiti.~ All (tkese imaginations) 
are always here.’^ 

1 Seel. 7. 

2 Tte knowers of srrfi, Icga and sthiti are, according to A, tbs Panracikas 
‘knovrers of Pcrcnas** 

3 It u/ia) refers to Atman. 


29 

yam bKavam daxsayed yasya tarn bhavam sa tu pafyati 1 
tam cavati sa bbutvasau tadgrabaK samupaiti tam C 

‘^'Tiatever tiling is presented to him, he sees it; that (ctmcn) 
becomes it (i.e., the thing presented), and satisfies him. And 
the strong attachment to it (f.e., to the idea that herein lies the 
truth) takes possession of him.’ 

30 

etair eso prthagbbavaiK ppJiag eveti laksitah I 
evam yo veda tattvena kalpayet so ’visahldtah I 

“Verily it (atman) is considered diherent through these things 
that are not different from it. One who Imows it in fact may 
imagiae wthout any hesitation.’ 

When one sees a piece of rope as a snake, in fact, there is 
no difference bet^veen these tivo things, for the snake is nothinn 
but the piece of rope which simply appears as a snake. Thus 
there is only the piece of rope and not the snake which is merely 
imposed thereon. In the same waj- there is only atman, all 
things other than that being mere imagined. 
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The imagination referred to in d of the karika is with 
reference to the practical view of the things. There is no harm 
to the man in doing so when he knows the truth. 

31 

svapnamaye yatha drste gandharvanagaram yatha 1 
talha visvam idam drstam vedantesu vicaksanaih II 

‘As dream and illusion are seen, and as is the town of 
Gandharvas, so is seen all this universe by those who are well- 
versed in the Vedantas.’ 

The word ganclharuanagara ‘an iniaginary town in the 
sky’ ' is not pre-Buddhist and is frequently used in Buddhist 
works. The thought, too, of the karika has often found 
expression in them. For instance, SR, IX (p. 29) : 

yathaiva gandharvapuratn maricika, 
yathaiva maya supinam yathaiva i 
svabhavasunj;^ tu nimittabhavana 

tathopaman janatha sarvadharman 11 

See MV, p. 178 : MK, XVII. 33 : 

gandharvanagarakara maricisvapnasannibhah i 

LA,X. 144 {p.283) : 

gandharvanagarasvapnamayanirmanasadrsah i 
Op. cit. 875 (p. 374) : 

mayasvapnanibha bhava gandharvanagaropamah I 

maricyudakacandrabhah svavikalpatn vibhavayet II 

1 Tissendar writes in his Popular Scicnti/ii, Recreations : The mirage 
or Fata Morgana is a very curious but sufficiently common phenomenon and in 
the Asiatic and African plains it is frequently observed. • * • "f Fata 

Morgana and the inverted images of ships at sea are not uncommon on 
European coasts. Between Sicily and Italy, this effect is seen in the Sea of 
Riggio with fine effect. Palaces, towers, fertile plain, with cattle grazing on 
them are seen with many other terrestrial objects upon the Sea . — The Palaces 
oj Fairy Morgana, p. 649. 



11.31-32] 


aGAMASaSTRA 


39 


See also 279, 291 (pp. 301, 303). 

In showing the Buddhist view S a n k a i a quotes the follow- 
ing in his commentary on BS. II. 2, 28 : 

svapnamayamaricyudakagandharvanagaradipratyaya vinaiva 
bahyenarthena grahyagrahakakara bhavanti. 

The author says in the karika that this view is of the 
Vedantins. Sankara follows it, but R a m a n u j a with 
others is of the opposite opinion saying (B.S., 1. 1. I) : jagad 
api paramarthikam eva jiiayate. 

The following two karikas show the conclusion : 

32 

na nirodho na cotpattir na baddho na ca sadhakah 1 

na mumuksur na vai mukta ity esa paramarthata II 

‘There is no disappearance, ^ nor origination ; no one in 
bondage, no one who works for success ; no one who is 
desirous of emancipation, no one who is emancipated. — This is 
the highest truth.’ 

This is what is the essence of Mahayana Buddhism. For 
the wording of na nirodho na cotpattih c/. the opening karika 
of N agarjuna ’s MK, p. 3: anirodham anutpadam. See 
also BA, IX, 150: 

evam ca na nirodho ’sti na ca bhavo ’sti sarvada I 

* ¥ 

ajatam aniruddham ca tasmat sarvam idatp jagat II 

LA, p. 191: aniruddha anutpannas ca bhagavata sarva 
dharma desyante. 

See also LA, II. 1, X. 1 : 

utpadabhangarahito lokah khapuspasannibhah I 


^ Lit. ‘suppression,' 
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For bandha and mok?a compare the following: C5, 1 79: 

kasyacit kenacit sardham bandho nama na vidyatft 1 
parena saha bandhasya viprayogo na yujyate II 

LA. 79b: 

natra kas'cin mahamate badhyate na ca mucyate. 

Op. cit. X. 275: 

na mokso na ca bandhanam I 

See also the Aryaratnakula quoted in MV, pp. 45, 339 and 
: Chapter called Bandhanamok^opank^a of MK with MV, 
/I from which we quote the following (5): 

atraha. yady api tvaya saipsaranirvane pratisiddhe tathapi 
nd'fiamoksau vfdyete. na cavi'dyamanasya bhavasv^bhavasya 
ndhamoksau sambhavatah. tasmad bandhamoksasadbhavad 
lyata eva bhavanatn svabhava iti. ucyate. syad bhavanaip 
abhavo yadi bandhamoksav eva syatam. na tu sta ity aha — 
na badhyante na mucyanta udayavyayadharminalj I 

Aryaratnakula in MV, p. 49 : 

athayusman subhutis tan bhiksun etad avocat kutr^yusmemto 
itah kuto vagatah. te ’vocan. na kvacid gamanayq na kutas- 
3 agarnanaya bhadanta subhute bhagavata dharmo desitah. 
la. ko namayusmatam sasta. ahuh. yo notpanno na parinir- 
isyati. aha. kathaip yusmabhir dharmah srutah. ahuh. na 
andhanaya na moksaya. 

C/. Safikhyakarikfl, 62 : . 

tasman na badhyate n5pi mucyate napi samsarati kascit I 
saipsarati badhyate mucyate ca nanasraya prakrtih || 

We read in the MSA, VI. 2 (p. 22): 

na san na casan na tatha na canyatha 
na jayate vyeti na cavahiyate I 
na vardhate napi visudhyate punar 
visudhyate tat paramarthalaksanatn II 
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The present kanka is widely quoted in minoi Upanisads and 
other religious and philosophical works of the country sometimes 
with slight variations. For instance, see Avadhutopanisad, 8; 
Atmopanisad, 3\ Tripuratapanyupanisad, V. 10; Brahmabindu- 
panisad, 10. 

The reason for what is said above is advanced in the follow- 
ing karika: 


33 

bhavair asadbhir evayam advayena ca kalpitah 1 
bhava apy advayenaiva tasmad advayata siva 1! 

‘It is (atman) imagined in the form of things which are 
really non-existent through that which is non-dual, and the things 
(themselves), too, are imagined through what is non-dual. 
Therefore non-duality is blissful.’ 

The word adoaya ‘non-dual’ means ‘one free from both the 
perceiver and perceptible {grahyagrahahjarahita} 

The imagination of atman as different things, such as prana, 
etc., which have no existence, is through the adoaya. For 
the imagination mainly depends on it, just like the imagination 
of a snake on a piece of rope ; no imagination of a snake is 
possible, if there is no rope. Similarly things are imagined 
through the adoaya, atman. It is the adoaya through which 
there are both the imaginations, the imagination of atman as 
different things, and the Imagination of the things themselves. 
Thus adoayata ‘the state of non-duality’ being real is blissful. 

34 

nanyabhavena nanedam na svenapi kathancana I 
na prtbah naprthak kincid iti tattvavido viduh II 

‘It (the world) is not manifold either through its own nature 
120IB.— 6 
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or through that of another; theie is not either the different 
or the non-diffcrent — the knowers of truth know this.’ 

Here in the beginning of a I should like to propose to read 
nanyahhavena, as I have done, for nalmahhaVena accepted by 
all, though the former is not supported by an 3 ' edition or MS. 
known to me. Mj' reason is this: The words atmabhavena (a) 
and svena (b) are in fact, one and the same in sense; they do 
not convej’ any difference in their meanings which is evidently 
required here. 1 am afraid, S's explanation’ can hardly be 
accepted being unwarranted and far-fetched, as it seems to me. 
Here aimabhauena appears to be inexplicable. 

Having modified the reading as above, 1 think the words 
anyabhava and sOa are actually the same as parabhaoa ‘nature 
of other’ and svabhava ‘nature of one’s own’ respectively, as 
thoroughlj’ attacked, discussed, and finally refuted in MK. and 
MV, XV (sVabhaOaparllisa), pp. 259 ff. C/. Nagarjuna s 
pratltyasamutpada which is (MV, p. 3) anekartham ananartham. 
Candrakirti comments: ekas casav arthas caikartho ’bhin- 
narthah. na prthag ity arthah, nanartho bhinnorthah. prthag itj' 
arthah. See MK, X. 16: 

atmanas ca satattvam ye bhavanam ca prthak prthak i 
nirdis'anti na tan manye sasanasyarthakovidan II 
See our text IV. 91 with notes. 

^ atmabhavena paramarthasvarupcna, svena pranadyatmana. 


35 

vltaragabhayakrodhair munibhir vedaparagaih I 
nirvikalpo by ayam drstah prapancopasamo ’dvayah II 

‘This cessation of the expansion of the universe, devoid of 
duality and imagination, is seen by the sages who have reached 
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the other shore of the (ocean of the) Vedas and are free from 
attachment, fear and anger.’ 

The word prapancopaiama is nowhere found in the pre- 
Buddhist Brahmanic works. It is met with only in later and 
minor Upanisads (NPU, 4. I ; NUU, 1 ; RUU, 2; for prapanca see 
5U, 6.6; KlU, 17), including the MaU, 7, the existence of which 
before S is doubtful. 

The word prapanca of prapancopasama is from pro- v pac 
or •J pane ‘to spread out, make clear, or evident.’ With this 
is connected V pajpanj from which panjikja ‘ a commentary. ’ 
Raj asekhara writes in his Kavyamimarnsa, GOS, 1916, p. 5: 
visamapadabhanjikfl panjikja; and we read in Hemacandr a’s 
Abhidhanacintamani, II. 168, 170: nirukiam padabhanjanam, 
panjika padabhanjika. From this it appears that panjika is from 
bhanjika (from s/bhanj; cf. oibhanga from this root in the 
sense of ‘thorough explanation’ used in Buddhist Sanskrit and 
Pali works). But philologically it can hardly be supported. 

Let it be as it may, the meaning of prapanca used frequently 
in subsequent Vedantic works is, according to that system, 
‘expansion of the universe’ or the ‘visible world’ {prapancyata Hi 
prapancah). But in accordance with the Buddhists it means 
‘verbal designation,’ ‘expression,’ ‘word’ [prapancyate ’nena 
or prapancayatiti prapancah) . Thus anything that is expressed 
by a word or the word itself is prapanca according to the 
Buddhists. (See The Conception of Buddhist Nirvana, pp. 48, 
91 , 156, 209.) Candrakirtti writes in his MV, p. 373: 

prapanco hi vak prapancayaty arthan iti krtva. prapancair 
aprapancitam (MK, XVIII. 9) vagbhir avyakrtam ity arthah. 

These words (oac) are natureJly various as said in the same 
work, p. 350. See the passage quoted in our text, I. 17. 

prapancopasama which is the same as prapancoparama (MV, 
p. 1 1 ) and prapancaoilaya (discussed by S in his commentary 
on BS, III. 2. 21) is mok?a of the Vedantists belonging to the 
school of Gaudapada followed by S, and nirvana of the 


44 


aGAMASaSTRA 


(II. 35 


Madhyamikas, and the object in view of Nagarjunain 
writing his MK as said in MV, p. 4: sarvaprapancopaiama- 
sivalaksanam nirvanam sastrasya prayojanam nirdislatn- He 
himself says (MV, p. II): 

anirodham anutpadam anucchedam as'asvatam i 
anekartham ananartham anagamam anirgamam II 
yah pratityasamutpadam prapancopasamam sivam i 
desayamasa sambuddhas tain vande vadatam varam II 

For a fuller explanation of prapaficopcisama (and siva, 
MaU, 7) from the Buddhist point of view see MK, XXV. 24 
with MV, p. 536; 

sarvopalambhopasamah prapancopas'amah sivah i 

iha hi sarvesam prapaficanarp nimittanam ya upasamo ’pravrttls 
tan nirvanarp. sa eva copasamah. prakrtyaivopasantatvac 
chivali. vacam apravftter va prapancopasamas cittasyapravrtya 
sivalj. klesaprahanena va prapaficopasamo niravasesavasana- 
prahanena sivah. jneyanupalabdhya va prapancopas'amo jfiana- 
nupalabdhya sivah. 

LA, X. 230 (p. 295): 

sarvaprapancopasamad bhranto nabhipravartate 
prajna yavad vikalpante bhrantis tavat pravartate II 

For nirvikolpa see MV, p. 374; 

nirvikalpatp hi tat (referring to tatlva, MK. XVIII. 9). vikalpas 
cittapracarah. tadrahitatvat tattvaip nirvikalpam. yathoktatp 
sutre. paramarthasatyaip katamat. yatra jnanasyapracarah kah 
punarvado ’ksaranam iti. evaip nirvikalpam- 

It is to be noted that it is vikalpa from which spring up raga, 
doesa, moha, etc. 

The word oedaparaga in the text may be taken here as 
vedapara-ga and not veda-paraga as above meaning 'one 
conversant with Vedanta {Veda-para).' Cj. Vedantesu vlcaksanaih 
(11.31). 
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36 

tascnad evam viditvainam advaite yojayet smrtim 1 

advaitam samanuprapya jadaval lokam acaret 11 

‘Therefore having thus known it (i.e., prapancopasama) 
one should fix one’s memory on non-duality, and having realized 
non-duality should behave as a fool among people.’ 

The word smrti, Pali sati, means one of the five balas 
‘strengths or powers,’ or one of the seven requisites for attaining 
supreme knowledge {bodhyangas, Pali bojjhangas). See DS, 

LXVlll, XLIX; MVT^, §§ 38, 39, Cf. ChU, Vll. 26. 7: 

aharasuddhau sattvasuddhih. sattvasuddhau dhruva sinttih. smrti- 
larnbhe sarvagranthinam vipramoksafi. Here S explains 
dhruva smrti as continuous absence of forgetting {avicchinna 
avismaratjia) . This is nothing but dhyana ‘meditation.’ 
Ramanuja in his commentary on BS, I.l.I (ed. N a r a- 
simhacarya, Ananda Press, 1909, pp. 9ff.), supports it; 
and V acaspatimisra, YS, I. 20, expressly says that 
smrti is steady and undisturbed meditation {smrtir dhyanam 
anakulam aviksiptarn) . The word smrti in the present karika 
should be taken in this sense. 

For d see 5 on BS, 111. 4. 50, where he says : ‘Let him be 
free from guile, pride and so on, not manifesting himself by a 
display of knowledge, learning and virtuousness, just as a 
child whose sensual powers have not yet developed themselves 
does not strive to make a display of himself before others 
(SBE).’ He quotes here the following from a work [smrti) : 

gSdhadharmasrito vidvan ajnatacaritarn caret ( 
anShavaj jadavac capi mukavac ca mahlrn caret M 

See Jahala Up, 6 ; Asrama Up, 4 ; Minor Upanisads, Adyar 
Library, i92i, Vol. 1, pp. 154, 161, 184. 
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37 

nistutir nirnamaskaro nilisvadhakara eva ca I 

calacalaniketas ca yatir yadrcchiko bhavet II 

‘Giving no praise, paying no homage, nor pronouncing 
sVadha, with an unfixed home and acting at random, one should 
become an ascetic.’ 

The word soadha (originally svadha' ‘self-position,’ ‘self- 
power,’ ‘inherent power’) is a Vedic exclamation mostly used 
in offering food to pitrs ‘deceased ancestors.' It. also means the 
food for pitrs. In this case svadhakara would mean ‘offering 
food to pitrs.’ 

Calacalanih.<^ia is, in fact, anilzeia of BG, Xll. 9, and anilaya 
of BA, Vlll. 29, 88, both meaning ‘homeless.’ C/. apurva iva 
sarvatra in BA, Vlll. 16; anagara ‘homeless’ or ‘a homeless 
wanderer’ in Buddhist literature, and in Jaina works {Aupa- 
patilzasutra, ed. Leumann, 1883, §§. 21, 57, etc.). 

Here calacala in the compound calacalanihela is taken by 
S as two words cola- and -acala-, and consequently he has 
fallen into a great confusion in explaining it. The fact is that 
calacala is one word meaning caffcala ‘intensely moving’ i.e-, 
‘absolutely not fixed.’ See the Vartika, 6 {'caricaU°’) in the 
Mahabhasya on P a n i ni, VI 1 . 12. For example, the following 
may be quoted : &iiupalaVadha, XVII. 53 : calacalair anupadam 
ahatah khuraih ; Kiratarjumya, XI, 30 : janmino ’sya sthitirn 
vidyal laksmim iva calacalam; Canakyanitidarpana (Bombay, 
1867], V. 20 : calacale ca sainsare dharma eko hi niscalah. 

The word yadrcchiko does not imply absolutely unrestrained 
movements, for that is impossible for such a man. See 5 on 
BS, 111. 4. 28-31, 47-50. Mark the significance of the word 
yati lit. ‘one who strives to restrain one’s passions.’ The 
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following occurs in the NPU in the Minor Upanisads, Adyar, 
Vol. I, pp. 147, 153 : 

nirdvandvo nirnamaskaro nihsvadhakara eva ca. 
kasyapi vandanam akrtva na-namaskaro na-svahakaro na- 
svadhakaro na-nindastutir yadrcchiko bhavet. 

38 

tattvam adhyatmikam drstva tattvam drstva tu bahyatah I 
tattvlbhutas tadaramas tattvad apracyuto bhavet II 

iti gaudapadlya agamasastre vaitathakhyam 
dvitlyam prakaranam samaptam. 

‘Having realised the truth inward, having also realised 
the truth outward, one becomes the truth (itself), delighting 
therein and being such one should be unmoved from it. 

Here ends in the Agamasastra of Gaudapada 
Book Two called Unreality. 

The tattva referred to in the karika is nothing but prapanco- 
pasama (II. 35) and this is for Vedantists mo^jsa and for 
Buddhists nirOana ~ pratityasamutpada = sunya- 

The words adhyatmik.a and bahya are two opposite terms 
and can respectively be translated by ‘subjective’ and 
‘objective’, or in some cases by ‘inward’ and ‘outward’ respec- 
tively, atman meaning ‘body’ and, according to those who 
believe in the existence of a separate soul, ‘soul’ as well. 
Here bahyatah is an adverb, and so adhyatmika, too, may 
be taken as such. Or both of them are to be construed as 
adjectives. 

For the thought and wording of the karika see the following 
couplet quoted as a speech of Bhagavat in MV, p. 348 
(Poussin JRAS, 1910, p. 137) : 

sunyam adhyatmikatn pasya pasya sunyatn bahirgatam I 
na vidyate so ’pi kascid yo bhavayati sunyatam M 
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I 

upasanasrito dharmo jate brahmani vartate I 

prag utpatter’ ajam sarvam tenasau krpanah smrtah II 

‘The dharma ‘duty’ relating to upasana ‘worship’ arises 
when Brahman is born, but before birth all is unborn; therefore, 
that [dharma) is regarded as miserable.’ 

S takes dharma to signify a worshipper [upasalza, 
sadhak,a). A simply follows him explaining: dehasya dharanad 
dharmo jlvah. 

Upasana depends upon the duality of an upasakfl ‘wor- 
shipper’ and an upasya ‘one to be worshipped.’ This duality 
also in its turn is possible only when that one Brahman is jafa 
‘born’, i.e., manifests himself in the form of this universe. His 
jati or prajati ‘birth’ or' growing forth’ or bahubhava ‘becoming 
many’ is often found in the Upanisads : TU, II. 6: so ’kainayata 
bahu syatn praja 3 'eya: ChU, VI. 2.1-3: tad aik-sata bahu syam 
prajayeya, 3.23: sej^arn devataiksata hantaham imas tisro devata 
anena jivenatmananupravisya namarupe vyakaravani. See BS 

with S, I. 1 . 2, 5. 

Upasana literally means ‘sitting near,’ he., ‘sitting near 
one who is to be worshipped. ’ In fact, upasana, as S explains 
it, is a continuous course of thought (i.e., meditation), not 
disturbed by any other dissimilar thought upon an object 
supported by the scripture. So says S in his Introduction to 
ChU. I. I. I : upasanarp tu yathasastrasamarthitarn kincid 
alambanam upadaya tasmin samanacittavrttisantanakaranain tad- 
vilaksanapratyayanantaritam. See his Com. PU, 5, and BS, 
I. 1.11. 

* This phrase, prag uipalteh, is used not less than eight times by 6 
in his comm, on the ChU, VI. 2. I. 



III. 2] 


AGAMASaSTRA 


2 

ato vaksyamy akarpanyam ajati samatam gatam 1 
yatha na jayate kincij jayamanam samantatah II 

‘I shall, therefore, so speak of that state of non-miserableness 
in which there is no origination (jati), and which (on that 
account) is the same throughout, as to show that the things 
which are (apparently) being born on all sides are none of 
them born at all.’ 

The highest truth (paramartha), according to our author and 
the Madhyamikas as well. Is that there is nothing that comes into 
being (jayate. III. 48). This ajati or anutpada (so frequently 
used in Buddhist texts) ‘non-origination’ is the main subject 
which the author takes up and discusses throughout the remain- 
ing portion of his book. See II. 32; III. 20, 38, 48; IV. 5,71. 
The word ajati occurs nine times in the work: III. 2, 38; 
IV. 4, 5, 19, 21, 29, 42, 43. 

The sameness {samatarp gata, samata, samya) of things is 
owing to their common quality of non-origination {ajati). The 
following is from the Aryasatyadoayavatara quoted in MV, 
p. 374: paramarthatah sarvadharmanutpadasamataya paramar- 
thatah sarvadharmatyantajatisamataya paramarthatah samah 
sarvadharmah. tat _ kasmad dhetoh. paramarthato nirvana- 
(nana)karana hi devaputra sarvadharma atyantanirutpadatam 
upadaya. tad yathapi nama devaputra yac ca mrdbhajanasya- 
bhyantaram akasam yac ca ratnabhajanasyabhyantaram akasam 
akasadhatur evaisah. tat paramarthato na kincin nanakaranam. 
evam eva devaputra yah [sain]klesa[h sa] paramarthato ’tyanta- 
nutpadata. yad api vyavadanatn tad api paramarthato ’tyanta- 
nutpadata. samsaro ’pi paramarthato ’tyantanutpadata. yavan 
nirvanam api paramarthato ’tyantanutpadata. natia paramarthato 
nanakaranam. tat kasmad dhetoh. paramarthato ’tyantan- 
utpadatvat sarvadharmanam- See SP, IV. 83 (p. 143): 

1201B— 7 
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sarvadharman saniaii sfinyan nirnanakaranatmakan I 
na caitan preksatc napi kificid dharmam vipasyati II 
sarvadharmah samali sarve samah samasamah sada I 
evam jnatva vijanati nirviinam amrtam s'ivarp II 

For b of the karika see III. 38a; IV. 93c-d, 95a, 1008. 

In the first karika of this chapter mention of origination (jati) 
of Brahman is made. Non-origination (ajati) is, however, said 
in the second, and the author promises here to explain it. Now 
from the following karika he proceeds to do so showing the 
real sense of origination and non-origination: 

3 

atma hy akasavaj jivair ghatakasair ivoditah I 

ghatadivac ca saiighalair jatav etan nidars'anam II 

‘Atman has sprung up in the forms of Jivas ‘individual selves,’ 
just like the springing up of the aljoia^ ‘space’ in the form of 
ghaisk^as ‘spaces occupied by jars,’ the conglomerations (of 
different limbs, organs of sense, etc.) being like jars and others. 
This is the illustration of origination.' 

It is with ghaias that ghatakoias are formed from the 
mahaJiaSa. In the same way, it is with the conglomerations 
that Atman is born in the form of Jivas. 

On the origination of Atman see BU, 11. I. 20; MuU, II. 1. 1; 
MnU, 1.4; BS, II. 3-17 with S’s Com. 

It is evident from the karika that the origination in both of 
the cases is not real, but imaginary. 

See TJ, VIII. 10, and cf. : 

ghatasamvrtam akasarp niyamane ghate yatha I 
ghafo nlyeta nakasarn tatha jivo nabhopamah II 

rru, V. 3. 


t This is generally called rnahal^ata in Vedantic and other works 
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ghatadisu prallnesu ghatakasadayo yatha 1 
akase samprallyante tadvaj jiva ihatmani II 

‘As the jars, etc., being destroyed the spaces of jars, etc., 
are completely merged into space, so are (completely merged) 
the Jivas into Atman ’ 

This karika is quoted by Santiraksitain his commen- 
tary on MAK, 93, and it runs as follows in its Tibetan version: 

bum.pa.la. sogs. shig.^ pa-ni I 
[bum. pahi. nam. mkhah.la.sogs. pa l] 
ji.ltar. nam.mkhah.hdu.hgyur. ba i 
de.bshin. srog-kyan. hes.pa.yin ii 

The second line of the verse is left out in Tib., and is 
reconstructed from Sanskrit by Wallesser : Der alter Vedanta, 

p. 20. 

1 Read bshig for shig. 


The following karika meets the objection that the Atman that 
springs up as different Jivas being one, if one jiva feels happi- 
ness or suffers pain, all the Jivas should have the same state of 
mind. But in fact it is not so : 


5 

yathaikasmin ghatakase rajodhumadibhir yute 1' 
na sarve samprayujyante tadvaj jivah sukbadibhih ii 

‘As one ghataliasa 'space occupied by a jar’ being connect- 
ed with dust, smoke, etc., not all [ghatakasas) are connected ' 
with them, so are the jivas with reference to happiness, etc. 
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The karika is quoted by Bhavya in his MHK, Vlll, 13, the 
Tibetan version being as follows : 

ji.Itar.bum.pahi.nam.mkhah.gcig I 
rdul.dan.du.bas.bsgribs.pa.na I 
thams.cad.de.bshin.ma.yin.ltar l 
bde.sogs.de-bshin.bdag.la.min ii 

Literally reconstructed it would read in Sanskrit : 

yathaikasmin ghalakase rajodhOmaih [samjavrte i 
na bhavanti tatha sarve na sukhadi tathatmani II 

The present karika is quoted with the reading na ca sarOe 
prayujyante for c and is attributed to the ViP by V i j n a n a- 
bhiksu in his cornm. on the SaS, I. 152; but it is not to be 
found there. See S’s comm, on the VSN, p. 16. 

6 

rOpakaryasamakhyas ca bhidyante tatra tatra vai I 
akasasya na bhedo ’sti tadvaj jivesu nirnayah II 

‘Indeed forms, functions and names differ here and there, 
but there is no difference of the space ; similar is the conclusion 
with regard to jivas.’ 

There are different things, earthen pots, cloths, etc., their 
forms, functions, and names all differing from one another, yet 
the akflsa intercepted by them is in itself not different in fact. In 
the same way though jivas corresponding to ghalakflsas, etc., are 
different, Atman corresponding to akjasa or mahakasa, etc., is 
not different. 

Cf.TJ, Vlll. 12 : 

ji.ltar.bum.sogs.tha.dad.kyan i 
sa.la.tha.dad.hgah.yan.med ' 
de.bshin.lus.ni.tha.dad.kyaii I 
bdag.la.tha.dad.hgah.yan.med II 
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It may thus be translated into Sanskrit: 

bhinnesv api ghatadyesu mrdi bhedo na kascana i 
tatha dehesu bhinnesu na kascid bheda atmani II 


7 

nakasasya ghatakaso vikaravayavau yatha 1 
naivatmanah sada jlvo vikaravayavau tatha II 

‘As the ghatakflsa is neither a transformation, nor a 
part of the akflsa, so is always a Jiva neither a transformation, 
nor a limb of Atman.’ 


8 

yatha bhavati balanam gaganam malinam malaihl 
tatha bhavaty abuddhanam atmapi malino malaih li 

‘As the sky appears to be soiled with dirt^ to the ignorant, 
so appears Atman, too, with impurities, to those who are not 
enlightened.’ 

For a and h see S on BS, I. 1 . 1 : akase balas talamalinatady 
adhyasyanti. 

This karika is quoted by Santiraksita, loc. cit. The 
Tib. version is as follows : 

ji. Itar.byis.pa.rnams.la. ni I 
nam.mkhah.dri.mas. dri.can. hgyur I 
de.bshin. mi- mkhas.rnams.Ia.yan I 
bdag.ni. dri. mas. dri.can. hgyur II 


' Such as dust, smoke, etc.. See III. 5: TajodhumarUbhih. 
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marane sambhave calva gatyagamanayor apl I 
sthilali' sarvasanre.su akasenavi]ak.sanah 1 

In death and in birth, in movini; forward and backward, 
(Atman) in all bodies exists just like the space.’ 

In the origination and destruction of the ghatakaia the 
rnahaJiaia is not affected. So is the case with Atman in regard 
to death, birth, etc., which are connected only with the bodies. 
See ChU. VI. II. 3 : jivapetarn vava kiledam mriyate na jivo 
miiyate. 

' This ifi found in only one MS., the reading wliicti is generally known is 
slhilaii 'in standing.' 


10 

sahghatali svapnavat sarve atmamayavisarjital;) I 
adhikye sarvasamye va nopapattlr hi vidyate 11 

‘All conglomerations (of limbs, etc.) are like dream being 
projected by the illusion of Atman. As regards their superiority 
or the equality of all of them there is no ground.’ 

The safighatas, i.e., the bodies, having which the Atman is 
born in the form of Jivas, are like the ghalas of ghalakflsas. 
These safighatas have, however, no real existence, nor is there, 
therefore, any ground for thinking of their superiority or equality 
among them. 


In discussing what Jiva is the author says further: 

n 

rasadayo hi ye kosa vyakhyatas taittirlyake I 
tesam atma paro jivah sa-yatha^ samprakasitah II 
‘The seaths such as consisting of the essence (of food) 
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are described in the T aittinya\a, i.e., Taittirtya Upanisad (II. 
1-6), the supreme soul of them is Jiva, as it is made there clear.’ 

‘There are five ^osas ‘seaths,’ viz., annarasamaya or 
simply annamaya, prana°, mano°, vijnana°, and ananda° , i.e., 
consisting of the essence of food, breath, mind, understanding, 
and bliss respectively. These are explained in the TU, II, 2 ff . 
According to the five divisions of \osas Atman is also divided 
into five and are called after them, the last of them i.e., 
Snandamaya, or in accordance with a different authority (see 
BS, I. 1. 12-19), the one on which rests the last of them is real 
Atman. This is referred to in the present karika by para atman. 
And the author says that this is Jiva. 

^ With some MSS. I read sa-yctha for kham yaiha accepted by S and found 
in other MSS. In favour of the second reading compare d of the next 
kariha, which is in fact identical. The word sayaiha, Pali seyyatha, in the 
sense of fad yaiha, is often' used in Brahmanas and Upanisads. See PU, IV. 7, 
VI 5 ; MuU.lII. 2. 8:SB, I. 2. 5. 24; 7. 3. 2; BU, II. 1. 20. Cf. in this 
cotmexion sa~yadi { = tad yadi), PU, V. 1, and Pali sa-ce for sa-cet (see p; 
72, 1.2) in the same sense (Skt. fac cet). 


12 

dvayor dvayor madhujnane par am brahma prakasitam I 
prthivyam udare caiva yathakasah prakasitah II 

‘ In the madhuvidya ( i.e., the MadhubrShmana section of the 
BU, II. 5) in each of the pairs, (such as) the earth and the 
inside (of the body), the supreme Brahman is made manifest, 
as is made manifest the sky (III. 3 ff.).’ 

BU, II. 5, is called Madhuhrahmana owing to the fact of 
its dealing with a particular Brahmauidya which is named 
madhuvidya or madhujnana (as in our text) on account of 
the frequent use of the word madhu which is very important 
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1 this connexion. Here there are some pairs of things, such 
s the earth and all beings (fsrlhivl and sarCani bhutani), and in 
lese pairs it is shown that the person outside the body 
1 the earth, etc., and the person inside the body are identical 
nth Atman, Brahman. Let the following passage be quoted 
ere (BU. 11. 5. I): 

iyam prthivi sarvesarp madhv asyai prthivyai sarvani bhOtani 
ladhu. 3 'as cayam asyatn prthivyarn tejomayo ’mrtamayah puruso 
as caj'am adhyatmam sariras tejomayo ’mrtamayah puru;o 'yam 
I'a sa yo ’yam atmedam amftam idam brahmedam sarvam. 

‘TTiis earth is the honey {madhu, the effect) of all beings, 
ad all beings are the honey of this earth. Likewise this 
right immortal person in this earth, and the bright immortal 
srson incorporated in the body (both are madhu). He indeed 
the same as the seif, that immortal, that Brahman, that Alld 

’ Tr. Max Moller, SBE. 


13 

jivatmanor ananyatvam abhedena prasasyate I 
nanatvam nindyale yac ca tad evam hi samanjasam ' 

‘That the identity without any distinction of Jiva and 
tman is praised, and that their distinction is censured, this 
5comes reasonable only on this hypothesis-’ 

As regards the identity of Jiva and Atman see ChU, VI 8.7 
attvamasi); BU, 1. 4. iO (aham brahmasmi), 11.5. 19 (ayam 
ma brahma); MuU, 111. 2. 9 (sa yo ha vai tat paramaip 
■ahma veda brahmaiva bhavati). As for the difference see 
U, 1. 4. 2 (dvitlyad vai bhayam bhavati), IV. 4. 19, KU, 
10, 11 (mrtyoh sa mrtyum apnoti ya iha naneva pasyati); 
U 11. 7 (yada hy evaisa etasminn u daram antaram kurute 
ha tasya bhayam bhavati). 
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14 

jivatmanoh prthaktvam yat prag utpatteh prakirttitam I 
bhavisyadvrttya gaunam tan mukhyatvam na hi yujyate 11 

‘ The difference of Jiva and Atman before creation, which 
is declared (in texts^l. is attributive with reference to the future 
state; its primary sense is certainly not reasonable.’ 

It is only after creation that there is a distinction between 
Atman and Jiva, but before it there is no distinction 
whatsoever. When there is no production of ghaia ‘jar,’ and 
consequently no ghaiakflsa, there is no distinction between 
mahakftsa and ghatakjasa. Yet, one sometimes speaks of that 
distinction at that time, simply anticipating what is going 
to happen in the near future, that is, thinking of the imminent 
production of the ghata. 

In his explanation of the karika 5 gives an apt example. 
He says that it is like the use of the following sentence 
which is very common : odanam pacati. The word odana 
means ‘cooked or boiled rice.’ Therefore literally the sentence 
means ‘ one cooks cooked rice.’ But the rice which was already 
cooked or boiled does not require to be cooked again. Yet, 
the people say, ‘ He cooks cooked rice.’ Clearly here this use 
is attributive and has reference to the future state of the 
unboiled rice. The people assume the future state as present. 
So is here the statement of difference of Atman and Jiva. 

S says that in passages of the Upanisads about evolution 
and dissolution it is the unity of Atman and Jiva, which is 
sought to be established. This unity will be demonstrated 
in the text. First there is shown difference and then unity 
which is the conclusion. It is, therefore, in view of this future 

' SucKasRV.X. 121.1: 

sa dadhara pithivim dyam utematn | 
kasmai devaya liavisa vidhema|l 


1201 B-8 
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[111. 15-16 


sense or state that the difference is stated. Thus it is only 
in its secondary, and not in its primary sense. 

The author wanted (111. 2) to show that there is no origina- 
tion {jati}, nor is there anything that comes into being (jayaie). 
Having done so to some extent he now meets, in the next karika, 
the objection that may be raised against this view, showing 
thereby also that there is, in fact, no distinction between Atman 
and Jiva : 

15 


mrlloKavisphuIingadyaih srslir ya coditanyatha I 
upayah so ’valaraya nasti bhedah kathancana II 

‘ The creation which is urged in different manners with the 
illustrations of earth, metal, sparks, etc., is only a means for an 
introduction (to the truth). There is in no way any distinction 
(between Atman and Jiva).* 

For details see IV. 42. 

For the creation referred to see ChU, VI. 1.4-5; BU, 11. 
1.20. VI. 2. 14 ; MuU, 11. l-I; MU, VI. 26. 

As to how that creation and consequently the distinction 
between Atman and Jiva, though unreal, are a means for 
introducing one to truth is explained in the next karika : 


16 

asramas trividha hinamadhyamotkrstadrstayah I 

upasanopadisteyam tadartham anukampaya II 

‘There are three spiritual stages, viz., of lower vision, of 
middle vision, and of higher vision ; and this upasana ‘worship* 
is laid down for them out of kindness.* 

In fact there is no distinction between Atman and Jiva, 
yet some distinction is attributed there, only to help people 
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in realizing the truth by prescribing different upasanas according 
to their respective powers of vision . See III. 1. 

The word asrama in the text is explained by S as asramin 
‘one with asrama or religious state of life,' f.e., adhikrta 
‘an entitled one.' In all probability the original word was 
airaya ‘a recipient, a person or tiding in which any quality 
or article is inherent or retained or received,’ i.e., an adhikarin 
or adhikrta ‘ an entitled one.' See the use of the word in the 
following line from MSA, XVI. 69 : 

nikrstamadhyottamaviryam anyad 
yanatraye yuktajanasrayena i 
atra asrayabhedena viryabhedo nirdistah. 

The author now mentions the opinions of the dualists, such 
as the Vaisesikas, theSankhyas, etc., and shows that the decision 
arrived at by him, i.e., non-distinction (abheda), does not 
conflict with the views held by them : 


17 

svasiddhantavyavasthasu dvaitino niscita drdham I 
parasparam virudhyante tair ayam na virudhyate II 

‘The dualists are firmly fixed in their own distinctive 
conclusions and contend with one another, but this (our view) 
does not conflict with them.' 


18 

advaitam paramartho hi dvaitam tadbheda ucyate I 
tesam ubhayatha dvaitam tenayam na virudhyate ,11 

‘The supreme reality is non-duality, and duality is ■ said 
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to be of it a particular state or effect of it/ while according to 
them (i.e., dualists) there is duality in both ways.* Therefore 
it does not conflict.’ 

So far as mere duality is concerned, it is not that we do 
not admit it at all, as you do; we do accept it. Hence there 
is no conflict. Bet^veen cause and effect there is, in fact, no 
difference (kflryakoranayor ahhedah), the effect being merely 
a particular state of its cause. So there is no independent exis- 
tence of the effect apart from that of its cause. In the same way 
duality is a particular state or effect of non-duality, being an 
illusion (11. 10). The only difference between us is that 
according to you duality is in both ways, in reality and also in 
appearance, while we say that though there is duality, no 
doubt, it is not in reality, it exists only in appearance. 

See next karika. 

^ Cf. hheda with bhidyale in the following ksriks. 

* ^ : pnranjSrtliQtat ciiparainSrtliatai ca ‘in reality and not in reality,' 


19 

mayaya bhidyate hy etan nanyathajam kathancana I 
tattvato bhidyamane hi martyatam amrtam vrajet II 

‘It {advaitd) becomes different only through illusion, as the 
unborn (aja) can in no other way become different, for if it 
becomes in reality different the immortal would become mortal.’ 
See IV. 6. 


20 

ajatasyaiva bhavasya jatim icchanti vadinah 1 
ajato hy amrto bhavo mcurtyatam katham esyati II 
‘The disputants seek to establish the birth of an imbom 
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thing. Now a thing which is unborn is immortal, and that 
being the case, how can it become mortal ? 

See IV. 6. 


21 

na bhavaty amrtam martyarn na martyam amrtam tatha I 
prakrter anyathabhavo na kathancid bhavisyati » 

‘ The immortal does not become mortal, nor likewise the 
mortal immortal. In no way can nature change.* 

See IV. 7, 29. 


22 

svabhavenamrto yasya bhavo gacchati martyatam I 
krtakenamrtas tasya katham sthasyati niscalah II 

‘ How can he, according to whom a thing which is naturally 
immortal becomes mortal, maintain that an immortal thing, 
when it becomes artificial, will remain changeless 7 

See IV. 8. 


23 

bhutato ’bhutato vapi srjyamane sama srutih I 
niscitam yuktiyuktain ca yat tad bhavati netarat 11 


‘ As regards creation there are equal sacred texts ( stating 
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creation to be) from the existent’ or from the non-existent.* 
But that which is ascertained and reasonable is (acceptable), 
and not the other.’ 

See IV. 3. 

It says that in realitj* there is no fati ' origination ’ either 
from the existent or the non-existent, though there are srutis 
supporting both the views equally. Therefore the author 
says that what is reasonable is to be accepted, as certain- 
And what is reasonable is pointed out in the next karika. 

.According to Sankara bhutatah is paramarihatah, and 
abhulatah mayaya. But in IV. 3 he explains the same words 
sajung bhuiasya t)idyamanasya° , abhutasya avidyamanasya. 

^ sad evB somyedam agra SsTt*. ChU, VI. 2.1. 

* asad vS idam agra Sfit. tato vai sad ojSyata. TU, II. 7. I. 


24 

neha naneti camnayad indro mayabhir ity api I 
ajayamano bahudha mayaya jayate tu sah r 

‘From the sacred text’ “there is no pluralit>' here’’* and 
also from “ Indra through mayas, etc..’’* (it is to be kno^^^l 


’ In the original cmnSt/a means Srati. 

* neha nSnasti hiacana. BU, IV. 4. 19; KU, IV. II. 

5 rijpamtCpara pratiriipo bahhura 

tad asya rupam pralicabsanSya I 
indro mayabhih pumrupa Tyatc 
yukta hy asya hara3'ah sala dasa I 

RV, VI.47. 18; BU, II. 5. 19. 
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that) it is through illusion that he * is variously born, though 
(in fact) he does not take birth.'® 

1 It refers to Purusa, Prajapati. 

^ The sentence ajayamano bahudha jayate in the text is taken from the 
VS. XXXI. 19 ( = TA, III. 13.1) which runs as follows: 

prajapatiS carati garbhe antar 
ajayamano bahudha vijayate I 
tasya yonim paripalyanti dhiras 
tasmin ha tasthur bhuvanani viiva I! 

The preceding stanza ( 1 8) is : 

vedaham etam purusam mahantam 
adityavarnam tamasah parastat I 
tarn eva viditvatimrtyum eti 
nanyah pantha vidyate ’yanaya I 


25 

sambhuter apavadac ca sambhavah pratisidhyate I 
ko nv enam janayed iti karanam pratisidhyate li 

' By the denial of sambhuti ‘ birth ' (in the smti) ^ birth is 
negatived; and (by the sruti) “who indeed would produce 
him ” ® the cause of birth is denied.’ 

Here for the first time we have the oldest interpretation 
of the words sambhuti or sambbaVa and asambhuti or 
asambhaoa in lU, 12, 13, 14, which are so differently explained 

1 tato bhuya iva te tamo ya u sambhutyam ratsh. lU, 12. This is the 
second half of the verse the first half being : andham tamah pravisanti ye 
’sambhiitim upasate. 

* jala eva na jayate ko nv enatn janayet punah. BU, 111, 9. 28, 
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by 5 and others.^ Evidently Gau^apada takes here 
sambhuti (aambhaoa) in the sense of utfsatti or jati, ‘birth/ 
‘production,’ ‘origination.’ I his origination is negatived 
(ajali) here, and that is one of the main points of the work 
of Gau^apada. For his use of the word aambhava 
see III. 9, 48: IV. 16,38. 

^ The following mny he read with intcreet. Here the meanings of the 
words aeambliDlih, etc., are given according to 5 and others. 

The figures refer to the stanzas of ID, while those in brackets to the 
stanzas of the VS. 

Sankara 


12 

asambhctili 

prakrtih, kBrannm avidyE avyEkrtskhyE. 


sambhOtili 

kjiryabrahmn, hiranyagarbhah. 

13 

sambhavnii 

sambhotih, kEryabrahma. 


asambhavali 

osambhotih, nvySkrlnm. 

14 

vinEtalj 

vinEfavat kEryam, 


samhhOtih 
(once taken as 

avyEkftam, avyskrtopEsanS. 


aeambhotih) 

U v a 1 a 

12 (9) 

asambhotili 

mftasya aatah sambhavo nEsti. 
mrta Etmano 'bhEvah, 


eambhCtili 

fitmSslitvam. 

13 (10) 

sambliavali 

sambhavapariJOEnam ("^sambhOti*) 


asambhavah 

0 

14(11) 

sambhOtih 

jagatah sambhavaikahetuh parain brahma, 


vinSfah 

vinEti tariram. 



Mahldhara 

12(9) 

asambhDtih 

asambhavam* mftasya punah sambhavo 



nEsti. 


sambhOtih 

StmS. 

13 (10) 

eambhavah 

kEryabrahma. 


asambhavah 

avyskrtam. 

14 (II) 

sambhOtih 

param brahma. 


vinEfah 

vinifadharmakam Eariram, 

For thi 

E explanation 

given by the followers of REmEnuja and 


MadhvScSrya see their respective works : commentary by Range 
r S m E n u j a, Anandashrama Sanskrit Series ; by M a d h v 5 c a r y a, in 
the Sacred Bocke oj ihe Hindaa. 
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26 

sa esa neti netiti vyakhyatam nihnute yatah I 
sarvam agrahyabhavena hetunajara prakasate u 

•‘(Thesruti) "This is No, No” denies wbat is explained. 
Therefore by the reason of incomprehensibleness it is evident 
that all is unborn.’ 

The sruti “This is No, No” refers to sa esa neti nety 
atmagrhyo na hi grhyate (BU, III. 9. 26; IV. 2. 4, 4. 22, 5. 15) 
— ‘That (Atman) is (to be described by) No, No. He is 
incomprehensible, for he cannot be comprehended.’ But 
It appears, as thinks also the commentator himself, it alludes 
to the following srufi, too : athata adeso neti neti (BU, II. 3. 6) 
‘Now follows the teaching by No, No.’ For it is that sruff 
which denies both the forms of Brahman, oiz., that which 
has form {murta) and that which has not form [amurta). 
These two forms have already been described or explained 
in the text (BU, II. 3. I).^ Things are either with or without 
a form, so when both of them are denied they cannot be 
comprehended. Thus it becomes evident that there is nothing 
that may have origination, in other words, all is ‘ unborn ’ 
{aja ‘without generation)’- 

1 dve vava brahmano rape murtam caivamurtam ca°. 

Now jati or origination may be either of the existent (sat) 
or of the non-existent (asat). But both the cases are im- 
possible. The author shows it in the next karikas : 

27 

sato hi mayaya janma jujyate na tu tattvatah I 
tattvato jayate yasya jatam tasya hi jayate ll 

‘ The birth of that which . exists can be reasonable only 

120IB— 9 
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through illusion, but not in reality. He who holds that one is 
born in reality has to accept (the position) that what is born 
had, indeed, been born ' 

See IV. 58. See also IV. 13 with its explanation. Cf. CB, 
XI. 10 (260) with the note : 

sambhavah kriyate yasya prak so’ stTti na yujyate i 
sato yadi bhavej janma jatasyapi bhaved bhavah II 


28 

asato mayaya janma tattvato naiva yujyate I 
vandhyaputro na tallvena mayaya vapi jayale t 

'The birth of that which does not exist is not reasonable 
at all through illusion or in reality. The son of a barren 
woman is not born either through illusion or in reality.’ 

The author now proceeds to show that the birth of the 
existent is possible only through mayS as said before (111. 27) : 


29 

yatha svapne dvayabhasam spandate mayaya manah I . 
tatha jagrad dvayabhasam spandate mayaya manah II 

‘As owing to mat/5 the mind in dream moves with 
appearance (or image) of the two (oiz., the percipient and 
the perceptible, or in other words, the subject and the object), 
so owing to mat/5 the mind in the waking state^ moves with 
the appearance of the two.’ 

See IV. 61.- 


> See IV. 40. 
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advayam ca dvayabhasain manah svapne na samsayah 1 
advayain ca dvayabhasaiii tatba jagran na samsayah i 

‘ There is no doubt that in dream the mind which is without 
a second is with the appearance of the two; so there is no 
doubt that in the waking state the mind which is without a 
second is with the appearance of the two.’ 

See IV. 62. 


31 

manodrsyam idam dvaitam yat kincit sacaracaram 1 

manaso by amanibhave dvaitam naivopalabhyate li 

‘ This duality in whatever form, comprising the movable 
and the unmovable is perceived by the mind, but when the 
mind becomes non-mind (i.e., when it loses its own function of 
thinking, manana) duality is not experienced. 

. See IV. 47, 48, 72. It means that the appearance of duality is 
nothing but the vibration of the mind (citta- or oijmna-spandita), 
and when this vibration is stopped there is no duality at all. 

When the state of non-mind is reached is said in the 
following karika : 


32 

atmasatyanubodhena na sahkalpayate yada I 
amanastam tada yati grahyabhave tadagrahat 11 

‘ When by the knowledge of the truth of atman It (the mind) 
ceases from imagining it goes to the state of non-mind being 
non-cognizant in the absence of the things to be cognized.’ 

See IV. 72. 79, 99. 
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Mark here that cl (grahyabhaoe tadagrahat) is identical with 
that of Tk, 28. See Vis, p. 584 ; LA, p. 169 ; and the note 
on 111. of our text. 

The next karika says that the mind which becomes non-mind 
38 as described above, is, in fact, identical with Brahman : 

33 

akalpakam ajam jhanam jneyabhinnam pracaksate 1 

brahma jfieyam ajam nilyam ajenajam vibudhyate II 

'The jnana that does not imagine (I'.e., indeterminate) and 
is (consequently) unborn is. they say, not different from the 
knowable. The knowable is Brahman, the unborn and eternal 
one. So the unborn fBrahman) becomes manifest through the 
unborn (jnana).' 

Here jnana which the commentator explains as jnaptinnatra 
is in reality uyVmna or ciV/o ‘mind’ as spoken of above. See 
Vk, p. 3 : ciftam mano vijfianani vijfiaptis ceti paryayah; MV, 
XVll. 1 (p, 308) ; cittarn mano ’tha vijnanam iti tasyaiva 
( = cittasyaiva) paryayah ; AK, 11. 34 : cittarn .mano ’tha 
vijnanam ekartham; DN, 1. 121; SN, II. 94. See HI. 38, IV. 96. 

For ajam oibudhyale cj. I. 16: advaitarp budhyate tada; 
111.26: ajam prak^ate . For the whole thought see III. 35, 46. 
ajenajam vibudhyate = ajena jiianena ( = ctttena) ajarn jfieyarn 
(Brahman) vibudhyate prakasate. The unborn knowable 
Brahman is manifest through the . unborn knowledge (r.e., the 
mind when it ceases from its function), there being no 
difference between them. See HI, 46, 47. 

aJialpaJia — nirvik.alpa (HI. 34) = Qsanga (IV. 72). See LA, 
p. ] 57 : asangalaksanam jnanam. 

For jneyabhinna ‘not different from the knowable ’ see IV. I, 

The author now goes to speak, about the state of the mind 
described above : 
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34 

nigrhltasya manaso nirvikalpasya dhimatah I 

pracarah sa tu vijneyah susupte ’nyo na tatsamah I 

‘ That state (pracdra) of the mind of a wise man which is 
suppressed and (thus) indeterminate is to be known ; (the state 
of the mind) in deep sleep is different from that, it is not 
like that.’ 

It is said here that the state of the suppressed and indeter- 
minate mind is different from that in susupti. Why it is so is 
stated in the following karika (111. 35). 

The word pracdra which is the same as oihdra or bhumi, 
as the yogins and the Buddhists would express, means in such 
cases avasthd ‘state.’ Our author uses (IV. 80) for it also 
visaya. 

By niroihalpa manas ' indeterminate mind ’ we are to 
understand that it recognises no such distinction as that of 
subject and object, etc. 

In Buddhist works dhlmat is a synonym for Bodhisattva 
(MSA, XIX. 73). 

The reason for what is said above is now offered as 
follows : 


35 

llyate hi susupte tan nigrhitam na Ilyate I 

tad eva nirbhayam brahma jnanalokam samantafah li 

‘For in deep sleep it (manas) falls into a state of oblivion,' 
but it does not do so when suppressed. • Indeed, that is 

1 Or, into a sleeping state, laya, see III. 41, 42. 
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Brahman, free from fear and radiant as jnana^ on all 
sides.’ 

It is clear here that the mind when suppressed, i.e., ceases 
from all of its activities, becomes Brahman. See 111. 46. 

Cf. the following quoted by J a y a r a t h a in his 
commentary on sloka 30 of TA (Vol, 111, p. 23) presenting the 
views of the Vijfianavadins : 

prabhasvaram idarp cittarn prakftyagantavo malah I 
tesam apaye sarvartharn taj jyotir avinalvaram il 


^ On jn3nS/o^;a Sankara writes: jnaptir jnSnam Htmnsvabhavacaitanyam 
tad eva jnnnam slokah prnkaSo yasya tad brahma jnanalokam. For a/o^a see 
vihhala (III. 36, IV. 81), and jyotis UH- 37>. 


Brahman referred to above is now further described in the 
following karika : 


36 


ajam anidram asvapnam’ anamakam arupakam I 
sakrdvibhatatp" sarvajnam'^ nopacarah kathancana D 

‘It is unborn, and has no sleep, nor dream ; nor has it name 
and form ; it is illumined once for all, and is all-knowng. 
And in no way is there access-concentration [upacara).’ 

The state, i.e., the state of becoming Brahman as stated 
above, is, in fact, the state of samadhi ‘intense abstract medita- 
tion,’ as we shall see presently in the follo'wing two karikas. 


See I. 16* j IV. 81”. 

2 See III. 37”; IV. 81' with the note; ChU, VIII. 4. 1-2 : sakrd vibhato 
hy esa brahmalokah, 

s' III. 47. 
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Now, there are two kinds or stages of samadhi, upacara 
samadhi and arpana° (Pali appanS). In the first the mind is 
concentrated on its object, but not uninturruptedly, for now 
it is so and the next moment it is not so, simply moving near 
(apacarati) the object just like a bee sitting gently inside a lotus 
in search of its honey. In the second, the mind is firmly and 
uninturruptedly fixed on the object. Because this state of 
samadhi ‘gives (arpayati)’ the one-pointed mind to the object 
it is called arpana, as Buddhaghosa explains in his AS, 
p. 142 ; ekaggam cittam arammane appetiti appana. Cf. p. 143 : 
upagantva vicaranavasena upavicaro. Cf. also vicara as 
explained in the Vibhavarii Tihflort the AAS, 1. 17 : 

santavutti vicaro cittassa natipphandabhuto akase uppatitassa 
sakuriassa pakkhapasaranatn viya, padumassa uparibhage 
paribbhamatjatn viya ca padumabhimukhapatitassa bhamarassa. 

The difference between upacara and appana is thus shown 
in VM, p. 126 ; 

duvidho hi samadhi upacarasamadhi ca appanasamadhi 
ca. dvih’akarehi cittam samadhiyati upacarabhumiyarn (=upacara- 
vatthayam — Tika) va parilabhabhumiyam (=jhanassa adhigama- 
vatthayam — ^Tika).° dvinnam pana samadhinam idam nana- 
karanam'’. yatha nama daharo kumarako ukkhipitva thapiya- 
mano punappunain bhumiyam patati evam eva upacare uppanne 
cittarp kalena nimittarn arammanam karoti kalena bhavangaip 
otarati.° yatha nama balava puriso asana vutthaya divasam’pi 
tittheyya evam eva appanasamadhimhi uppanne cittam saki 
bhavangavaram chinditva kevalam’pi rattirn kevalam’pi divasam 
titjhati. 

The d of the karika may be explained in another way. 
Brahman is described here by such words as aja, anidra, etc., 
but being beyond speech and mind it cannot be done so. This 
is said : nopacarah kathancana '(But) in no way there is any 
figurative (or metaphorical) expression {upacara). See BSB, p. 44 ; 
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sn punnli parnmnilhiknli svabhavah sarvadharmanam nirvi- 
knipasj’aiva jfianasya Rocaro vcclitavyali. sacet punar yathaiva- 
bhilapo yc}U clharincju yasmin vastuni pravartnte tadatmakas 
Ic dharmas tad vastu syat. cvam safi bahuvidha bahavah 
svabh.nv.i ckasyaikasya vastuno bhavcyub- tat kasya hetoh. 
tatbahy ekasmin dhar«na ckasmin vastuni bahuvidha bahavo 
bahubhir abhilapaib prajiiaptaya upacarah kriyante.'’ 

1 he following two karikas say that this state of becoming 
Brahman is samadhi : 


37 

sarvabhilapavjgatah sarvacintasamutthitah I 
suprasantah sakrjjyotih samadlhir acalo ’bhayah 11 

‘ It is intense abstract concentration (samadhi) which is 
beyond all expression.’ and above all thoughts,^ very calm and 
full of light burning once for all/ unwavering and without 
fear.’ 

In Buddhism there is a particular samadhi called acala 
(MVt,’ 580). 

I anahhilapya^ ohathya, AK, ii. 243. See IV. 24. 

® III. 38‘ : cinla yatra na vidyale. 

III. 36', IV 81 with note. 


38 

grabo na tatra notsargas cinta yatra na vidyate I 
atmasamstham tada jnanam ajati samatam gataih II 

Where there is no thought ’ there is neither apprehension 
or abandonment (of any object). At that time the mind 

’ III.37‘. 
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ijfiana — cittay rests in itself, is unborn and attains to the state 
of sameness.’^ 

« 

In this state the mind does not apprehend or abandon any 
of its objects and as such rests in itself (atmasamsiha) . 

The word atman in aimasarnstha here means ‘itself ’ (svarupa) 
and not ‘ soul ’ (paramatman or Brahman) as distinct from 
the mind O’nana). Cf. BG, VI. 25 : atmasamstham manah krtva 
na kincid api cintayet ‘ having made the mind resting in itself 
one should not think of anything.’ Nilakantha writes 
here in his Hka on the word atmasamsiha : atmani svarupe 
samstha sthitir yasya. 

This atmasamstha jfiana is, in fact, in other words, 
vijfiaptimaira or vijnanamafra of the Buddhist Vijnanavadins. 
The word vijnanamatra means ‘ simply oijfjSna,’ and the state 
of being so is oijfianamatrata. When the oijnana does not 
apprehend any object whatsoever and as such rests only in 
itself this state is called oijnanamatratd. Says V asubandhu 
(Tk. 28, ViS, p. 584) : 

yada tv alambanam jnanam naivopalabhate tada 1 
sthitarn vijnanamatratve grahyabhave tadagrahat 11 

LA, p. 169 ; 

yada tv alambyam artham nopalabhate jnanam tada 
vijnaptlmatravyavasthanam bhavati. vijnapter grahyabhavad 
grahakasyabhavah. tadagrahanan na pravartate jnanam. 

This is referred to in the following stanza of the KU, II. 3.10 ; 

yada paiicavatisthante jnanani manasa saha i 
buddhis ca na vicestate tarn ahuh paramam gatim 11 

2 See III. 32, IV. 96, with notes. 

3 See III. 2;' IV. 77, 80, 93, 95, 100. It is to be noted in these karihas that 
ajali or anatpatti and sama, or samya or samaia are always used together. 
Cf. this with the quotation of MV in the note on 111. 2 

1201B— 10 
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In the Upanisads it is well-known that Brahman is oijnana 
IBU, 111. 9. 28; TTJ, 11. 5 I, 111. 5. 1., etc.. aijnanamat/a=vijnSna} 
or jnana (TU, II. II). This oijnana or jnana is atmasamstha 
jmna or vijfianamatra. 

For atmasamstha jnana see ChU. V11.24. 1-2: 

“Where one sees nothing else, hears nothing else, under- 
stands nothing else, that is the Infinite (bhuman). 

‘Sir, in what does the Infinite rest?’ 

‘In its own greatness, — or not even greatness.' 

It is to he noted that in the beginning of the present chapter 
(III. 2) the author proposed ‘ato vaksyamy akarpanyam ajati 
samatam gatam,’ here in the present karika he concludes 
the subject. 

^ See my paper Evolution of VijnanaOaJa in IHQ, X, 1934, pp. 1 ff. 

That samadhi which is niroikalpa is further described in the 
next karika : 


39 

asparsayogo namaisa durdarsah sarvayogibhih I 
yogino bibbyati by asmad abbaye bbayadarsinah I! 

‘ This is what is called ‘ contactless concentration ’ (asparsa- 
yoga), very difficult to be realized by all yogins; the yogins 
shrink from it seeing fear where (in fact) there is no fear.’ 

For asparsayogo see IV. 2. 

The Commentator explains the second half of the karika 
saying that though there is no fear in this yoga yogins (of lower 
order) are afraid of it thinking it to be one’s own destruction 
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(atmanasarUpa) . These people have no discrimination, (aOiUe^m),. 
and so they have fear though there is no fear. 

V'idyaranj'’a quotes this karika in his PD, II. 29, intro- 
ducing it (II. 28) thus : ^ 

gaudacarya nirvikalpe samadhav anyayoginam I 
sakarabrahmanisthanam atyantaip bhayam ucire 11 

Now the author proceeds to say that for the yoga referred 
to the control of mind is absolutely necessary, on which depend 
the absence of fear, and such other things : 


40 

manaso nigrahayattam abhayam sarvayoginam I 
duhkhaksayah prabodhas capy aksaya santir eva ca 1> 

‘ The absence of fear, the destruction of misery, the awaking, 
as well as the eternal peace of all yogins depend on the control 
of mind.’ 

The next karika shows how the mind can gradually be 
controlled without difficulty : 


41 

utseka udadher yadvat kusagrenaikabinduna t 
manaso nigrabas tadvad bbaved aparikhedatah II 

‘ The control of mind without great pains is like the draining 
out of a sea by drops with the point of a Ijusa grass.’ 

The first half of the karika refers, according to 
Madhusudana Sarasvatl (BG, VI. 23) and 
Ramakrsna, a commentator of PD ( XI. 109 ), where this 
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karika is quoted, to an old story, (cf. Tillibhopalihyana, HU, 
pp. 78-79 ) which runs, as given by Madhusudana 
Sarasvati, as follows : 

Once upon a time the sea carried off with its waves the 
eggs of a bird which were laid on the beach. TTie bird got 
angry and determined .to dry it up. He began to take out the 
water drop by drop with the tip of his beak and he could not 
be dissuaded from it by the birds related to him. In the mean 
time the divine sage Narada came there. He, too, asked 
him to turn back, but in vain. Tire bird said that anyhow he 
would dry up the sea either in this or in the future life. 
Fortunately Narada became very kind to him, and sent there 
Garuda, the lord of birds, for his help. Owing to the wind 
produced by the flapping of the wings of Garuda the sea began 
to dry up and thus being frightened gave back the eggs to 
the bird. 

The substance of the karika is that it is with determination 
and perseverance that mind is gradually controlled. 

The author now suggests the means for controlling the 
mind : 


42 

upayena nlgrhniyad viksiptam kamabhogayoh I 

suprasannam laye caiva yatha kamo layas tatha 11 

‘ By the means’ one should control it ( mind ) when it is 
distracted in desire and enjoyment, and also when it remains 
at ease in the sleeping slate, for the sleeping state is as ( bad ) as 
desire is.’ 

Karikas 111 . 42-46 are quoted and explained by Madhu- 
sudana Sarasvati in the commentary on the BG, 


> See in. 43-45. 
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VI. 26, and III. 44-45 a-h by Sadananda in his VeS, 
§§32-33. According to the former k.ama ‘ desire ’ is the state of 
thinking of, or longing for enjoyment ( cintyamanavastha ), while 
bhoga ‘ enjoyment ’ is the state of enjoying the desired things 
{bhujyamanaoastha) . Laya ‘ sleeping state ’ is, in his opinion, 
deep sleep (susupif), as supported by Gaudapada himself 
(111.35), but Sadananda explains it by ‘sleep’ (nidra). 
Laya causes mental inactivity, and corresponds to the state 
called mudha ‘infatuated’ in the yoga philosophy. See 
V y a s a on YS, 1.1. 

The means referred to above are as follows : 

43 

duhkham sarvam anusmrtya kamabhogan nivartayet 1 
ajam sarvam anusmrtya jatara naiva tu pasyati II 

‘ Repeatedly remembering that all is misery one should turn 
back (one’s mind) from desires and enjoyments.^ Indeed 
repeatedly remembering that all is unborn one does not see 
anything born.’ 

The second half of the karika implies that when everythiiig 
is unborn and consequently has no existence in reality there 
is no object for one’s desire and enjoyment. 

^ Or we may write for ‘one should, etc.,’ ‘one should keep back (from the 
mind) desires and enjoyments ’ Thus, as says Madhusudana 
Sarasvatl (BG, VI. 26), kStuah/iogan in the karika may be explained as 
accusative plural or ablative singular. 


44 

laye sambodhayec cittam viksiptam samayet punah I 
sakasayam vijanlyac chamapraptam na calayet || 

‘ One should awaken the mind when it is in the state of 
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sleep ; when distracted one should pacify it again. One should 
also investigate if it is with the evil passions (safjasayu) . And 
(finally) when it reaches the state of equanimity one should not 
cause it to move.’ 

As regards the control of mind there are four impediments 
enumerated in our karikas (111. 42-45j of which U(/tsepa ‘ distrac- 
tion ’ and laya ‘ sleep ’ have already been mentioned also in karika 
42, the other two being hasaya and sukha-, or according to 
some (VeS, §33) rasa-asUada. The last term will be explained 
in the next karika (45). We are concerned here with 
kasaya. It means here stahdhthhava ' becoming stiffened ’ 
of mind as Madhusudana Sarasvati and 
Sadananda would explain (loc. ci(.). The primary meaning 
of kosaya is ‘decoction,’ so to say, of evil passions {raga, doesa, 
moha). Sankara explaining mrditakasaya in ChU, Vll. 
26. 2, writes : varksadir iva kasayo ragadvesadidosah. It causes 
the stiffness of mind, owing to which it cannot be fixed on the 
object. Thus the feosaya, «.e., the evil passions, being the 
cause of stahdhibhava, is explained by those authors to mean 
stahdbibhaoa. We may, however, take the word in its actual 
sense, i.e., the evil passions. 

Cf. MSA, XIV. 10°-^ : 

linain cittasya grhniyad uddhatam samayet punah II 
^amapraptam upekseta tasmin nalambane punah i 

See also XIV. 1 1 . 

For iamaprapia in d which gives better sense (cf. samayet 
in d of the karika) and is supported by VeS, with its Tika 
Vidoanmanoranjarif, §33 and MSA quoted above, the reading 
found in editions and a very large number of MSS is samaprapta. 
It means one that has reached the state of equilibrium. 
Madh usudana Sarasvati takes the word sama in 
the sense of Brahman. 
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45 

nasvadayet sukham tatra nihsaiigah prajnaya bhavet 1 

niscalam niscarac cittam ekikuryat prayatnatah II 

‘ There (in practising yoga) lie should not enjoy happiness-’ 
By wisdom" he must be (then) free from all attachment. If the 
mind which is (thus) fixed goes out, by endeavour he should so 
do as to make it remain only in itself.’ 

On ekikt^ryat 'should make one’ the Commentator says : 
citsvarupasattamatram evapadayet. Cf ekihhavati, BU, IV. 4.2 ; 
el^ibhuta, Mali, 5. 

1 There is a feeling of happiness from that condition of mind in practising 
yoga, and it should be avoided as it is an impediment. 

^ Or, discrimination. 

The next karika says that when the mind is thus completely 
controlled or suppressed [nimddha) and as such is free from 
all movements and does not perceive anything it becomes 
Brahman : 


46 

yada na llyate cittam na ca viksipyate punah I 

aninganam anabhasam nispannam brahma tat tada II 

‘ When the mind is not in the state of sleep, nor is distracted 
again, and as such has no movement nor any senses-image, 
then it becomes Brahman.’ 

See 111. 35. 

The first half refers to two states laya corresponding to 
mudha and oil^sepa corresponding to viksipta in the V y a s a’s 
commentary on YS, 1. i. See III. 42. See also anidra and 
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asvapna in 111. 36. The Commentator explains anabhasa saying 
that it does not appear in the form of any of its objects which 
are imaginary (na kenacit kalpitena vijayabhavenavabhasate) . 
Abhasa is praticchay a ‘reflection’. SeeBAPt V.36. Or it may 
be taken in the sense of ‘appearance,’ namely, the appearance 
of any object. 

On d the Commentator says : yadaivaiplaksanam cittam tada 
nispannam brahma brahmasvarupena nispannam cittam bhavatity 
arthah. Cf. IV, 77 where he writes : cittasyeti ya mokfakhya- 
'nutpattih and on IV. 80 cittasya niscala calanavarjita brahma- 
svarupaiva tada sthitir yaija brahmasvarupa sthitis cittasyadvaya- 
vijnanaikarasaghanalaksana. 

In this connexion the following may be quoted from the 
BA, IV. 15 : cittasya brabmatadikam which BAP explains : 
cittasya phalarn brahmabhuyadikam. 

It is said here that the aniggana and anabhasa citta becomes 
Brahman. With this compare the following : 

MU. VI. 24 (p. 143) : 

manase ca viline tu yat sukham catmasaksikam i 
tad brahma cimrtatn sukrarn sa gatir loka eva ca II 

Mrtyujidbhattaraka as quoted in SV, p. 99 : 

nirabhasatn padam tat tu tat prapya vinivartate ' 

LA :1V. 16: 

cittamatrarn nirabhasatn viharo baddhabhumi ca i 
etad dhi bhasitarn buddhair bhasante bhasayanti ca II 

X. 105 (p. 278). 

cittamatrarn atikramya nirabhase sthitam phalarn i 

X. 110 (p. 279). 

cittamatrarn atikramya nirabhasam atikramet i 
nirabhasasthito J'ogi mahayanain na pasyate II 

X. 257 (n. 299). 
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tada yogi hy anabhasam prajnaya pasyate jagat I 
nimittam vastu vijnaptir manovispanditam ca yat i 
atikramya tu putra me nirvikalpas caranti te II 

; ' X. 94 (p;277). 

etad vibhavayan yogi nirabhase pratisthate I 

X. 235 (p. 296). 

alambalambayvigatam yada pasyati satpskrtam I 
iiiscitam cittamatram bi cittamatram vadamy abam 11 
matrasvabbavasatnstbanam pratyayair bbavavarjitam I 
nistbabbavab param brabma etam matram vadamy abam 11 

111. 25,26. 

See also LA, p. 126 : matpravacane punar mabamate 
vikalpakasya manovijnanasya vyavrttir nirvanam. Sankara 
' on BU, IV. 3.7 ( p. 587) : vijnanasya nirvanain purusartbab. 

• See III. 35, IV. 29 (comm. : ajatam yac cittaip braKmaiva 
• jayate), 48, 77, 80. If 

1 be citia tbat becomes Brabman is described in tbe next 
karika : 


47 

svastham santam sanirvanam akathyam sukKam uttamam I 
ajam ajena jneyena sarvajnam paricaksate i' 

‘ They say it rests in itself’ and is calm having nirvana; 
it is unspeakable and the highest bliss, unborn, and (identical) 
■with tbe knowable, which is also unborn, and is all-knowing.’ 

See 111.33, IV. I. 

The word nirvana has different meanings, such as ‘delight’, 
‘extinction’, ‘cessation’, ‘disappearance’, ‘calmed’, ‘quieted’. 


’ Here sVastha is atmasamstha. III. 38. 
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We may take it here in the sense of ‘extinction’. . The 
extinction of mind means the disappearance of its function of 
thinking imanana or cintana), in other words, the amariibhava 
of manas referred to above (111. 31), and in MU, VI. 34. 
or vilaya of manas in MBU p. 12. This is also called 
unmanlbhaVa (BBU, 4), vrtliksaya of citta (MU, VI. 34. p. 178), 
and the nirodha of oijnana { = nirvana) in DN, I. 223 (vinfiana- 
ssa nirodhena). 

Cf. YV, Hi. 67.8 : 

spandad bhavati citsargo nihspandad brahma ^asvatam I 

See also MU, VI. 24 (p. 143) : 

manase ca vilinc tu yat sukham catmasaksikam l 
tad brahma camftam sukrarp sa gatir loka eva ca II 

For sarvajfia see III. 36. 

The author proposed in the beginning of this chapter (III. 2) 
to speak of non-originatiop' iajati). Now having done so 
mainly with regard to Jiva and partly also to other things 
he concludes thus : 


48 

na kascij jayate jivah sambbavo ’sya na vidyate I 
etat tad uttamam satyam yatia kincin na jayate iP 

jti gaudapadlya agamasastre ’dvaitakhyam trtlyam 
prakaranarn samaptam. 

‘ No individual soul is born, nor is there any possibility of 
it. This is that highest reality where nothing is born. 

Here ends, in the AgamaSastra of Gaudapada, 
BookThiee called ‘Non-duality’. 



BOOK IV 


Tlie proposition was enunciated (III. 2), discussed (IIIli • 
and finally establislied in the last line of the last hariki of the last 
* Book, and it will further be affirmed later on (lV.7i) that there 
is nothing that originates, and this is the highest truth. In 
order to further elucidate this view the author now begins the 
present Book of his Agamasastra. 

Its first two karikas form what is known in later Sanskrit 
works as mangalacaTona ‘salutation, benediction, or prayer 
for success.’ The first karika is as follows : 


jnaaenakasakalpena ^ dharman yo gaganopaman “ I 
jneyabhinnena® sambuddhas tarn vande dvipadam varam 11 

‘ Who has perfectly understood the elements of existence 
[dharma] that are like the sky, through the knowledge (jfiana] 
which is not different from its object ijneya) and is also like 
the sky, to him, to the greatest of men, I pay my homage.’ 

The author here pays his homage to doipadam vara ‘ the 
greatest of men.’ Who is this dvipadam Vara 7 The word 
dvipad (RV, X. 165.1; sojn no astu dvipade sarn catuspade) 
or dvipada literally ‘ biped ’ means in such cases ‘ man. ’ 
Words such as dvipad^ vara or dvipadanam uttama for agra) 
or dvipadoiiama (Pali dvipad’ uttama) in compound are all 
synonymous. They are used both as adjectives and nouns. 

1 IV.96 with S. 

I IV.91. 

3 III33 ; 1V.8S. 
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As an adjective dvipadam oara is found in MB, Vanaparvan, 
51.45 i'.naisadho dvipadam Oarah) and also in Adiparvan, 220.36 
(with reference toDhrtarastra: abhislausi ca yat Jisattuh 
samipe dvipadam Varaj* In Buddhist literature, both 
Sanskrit and Pali, dvipadottama or dvipad' uitama in Pali 
or any one of the synonyms mentioned above is used to mean 

the Buddha lAP, ]; MSt, p. 60, 1. 25; SNt, 83, 995, 998; 
MVt®, § 267; SS, p. 8, 57, here in the last place not less than 
thirteen times) . Narottama (Pali nar’uttama) and purusottama 
(Pali Paris’ uttama) are also used specially for the Buddha 
[SNt, 544 (see DP, 78) 1021; MVt,^ § 1,40; MVu, Vol. II, 
pp. 194, 199, 232, 266J. 

On the other hand ^ takes dvipadam Vara to mean puruso- 
ttama in the sense of Narayana.^ 

Now, which of them, the Buddha or Nirayana, 
is really meant by the author himself can be decided if we 
consider the subject matter of the karika. 

There are mainly two points to be discussed here. First, 
jnana ' knowledge ’ is said to be akasahalpa ‘ like the sky,’ and 
again it is not different from the jneya ‘ the knowable,’ i.e., the 
object of knowledge. And second, the dharmas, ‘ elements of 
existence ’ or ‘ things or objects,’ are also gaganopama ‘like 
the sky,' 

What are we to understand by the statement that jnana 
is like the sky ? One characteristic of jnana, according to 
both our author and the Vijnanavadins, is that it is asanga 
(IV. 72, 96) ‘ having no attachment, contact, or relation,’ 

* Such instances are there many. See I. 50.27. 

• * It may be noted that so far as ] know no word compounded with dvipad 
or dvipada is found in Brahmanic literature to mean NarSyana. But 
thanks to a friend who points out that dvipadam varistha which, in fact, is 
the same as dvipadam Vara is applied at least once to Narayana {MB, 
SantiparVart , 343. I). But it is to be noted that though here it refers to 
Nsrayana, no doubt, this NarSyana is not God (iSvara), but a sage 
irsi) and hence a man, though an incarnation of the former. 
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f.e., it does not relate itself to its object, it does not cognize 
any object {agraha, III. 32), there being no object what- 
soever. See IV. 26, 27, 72, 96, 99, and the following from 
LA, p. 157; asangalaksanam jndnam.^ Now jnana being asaiiga 
is compared here with the sky which is also asanga. See BAP, 
p. 359: evam° nisprapancatvld akasavad asangam anaspadam’ 
asesam visam utpasyamah.® 

As regards the absence of difference between jnana and 
jfieya it is a well-known fact that this view is maintained by 
Vijnanavadins. According to them there is no reality in 
externcJ things. Knowable is, in fact, inside being the trans- 
formation of oijfiana, and only appears to be outside. 
D i n n a g a says in his Alambanapafiksd, 6 (quoted by 
Sankara in his commentary on BS, II. 2. 28 and by 
Kamalasilain his Panjikfl on TS, p. 582 : yad antarjneya- 
rupam tad bahirvad ababhasate^ . And D harmaklrtti 
formulates it in his PV.^" fol. 27-43, 1. 7 in the following 

® Sometimes there is made a difference between jnana and vijnana as the 
following passages of the same work (LA) will show saying that jnana 
is asanga; p. 157; tatrotpannapradhvamsi . vijnanam anutpannapradhvamsi 
jfianam ; asangalahsanarn inanam visayavaicittyasangBlaksanam ca vijnanam ; 
asangasvabhavalaksanam jfianam : apraptilaksanam jfianam : ASP, p. 399 : 
asangalaksana subhute prajfiaparamita. See also MV. p. 533 ; nimittalambanain 
vijnanam, jnanena hi sunyatalambanena bhavitavyam, taccanutpadarupam 
eveli. See IV. 96, notes. 

^ As the editor, Poussin, has pointed out, this reading is supported 
by the Tibetan version where we have: Ihag.pa.med.pa(asapga). gnas.med 
(anaspada). 

* See also BA with BAP, IX. 155. 

5 The other half runs as follows : so ’rtho vijfiinariipatvat tatpralyayatayapi 
ca. See also TS, p. 582 : 

nilapTtadi yaj jfiane bahirvad ababhasate | 
tatra satyam ato nasti vijfieyam tattvato bahih |) 

*0 The book in its original Sanskrit is not yet found, but there is a Tibetan 
translation called Tsad.ma.mam.par.nes.pa KPramanamniicaya) in Tanjur, 
Mdo, G, fols. 250b. 6-329b.l.Cordier, 111, p. 437. 
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line vrhicli is %videly quoted** in Brahmanical works in 
discussing vljnanaoada. a common subject for pbilosopbical 
discussions found in them** : 

sahopalambhanb'amad abbedo nilataddhis'ob i*** 

‘On account of the regularity of tbe simultaneous percep- 
tion of tbe blue and its knowledge there is no difference 
between tbem.’ 

This tbeorj' is based on sucb utterances of tbe Buddba as 
tbe folIoNving ; 

cittamattam bbo jinaputra 5 ’ad uta traidbatakam.** 

‘ O tbe sons of Jina, tbe three planes are only mind-’ 

The foilowng may also be quoted in this connexion: 
vijfiaptimatram evaitad; LA. X. 77 : vijfiaptimatrani tribhavam. 

Poussin has sho-.^u it in his Lc B;zddhirne d’ctsris let soercet 
brchmantqzjes in Le Matcon, N. S 190!. pp. 161-52; Anaadagiri and 
Vacaspati {Bhttmafi) on B5, n. 2. 25; Tctpciyafikp, p 457; Slo\ax:criizko 
fliksU 290; Ny^^tilisndcli^ p. 126; AdcaiiahTjhrnajiddhi, (Bib. Ind.) p 9o: 
Vioara^pramcyassJjiyrahc, p. 75. Sec also IHQ, Vol. IX, No. 4, 19^^* 
pp. 979-80. 

For mstance, MD -witb 5abara. I- 1.5; MoV, *Vir5/a'nbffo5da and 
Ssnyat^da, pp. 217-345; B3 'w4tb S, II. 2, 23. 

13 The Tibetan version mns; 

IKaa.cxg.dmigs.pa.Des.paliS.phyir j 
S30.<iaa.de,blo.gshan.ma.yjn i 

See IHQ. IX, pp. 279 and PVk^ II. 535-391 : 

sakrtsasn^edyamanasya niyamcna dhiya sab a I 
visayasya tato 'nyatvan kenakarena sdhyati '! 
bbedaf ca bbraniavijnSaaiT ^^clendSv jvsdraye ^ 
sanvittiniyamo nSstl hhinnayor ndapHayoh ], 
nartho *sajm*edanah ka^d aaailLaa vapi vedanam ! 
distan saavedyamSnan tat tayor nSsti virekita 0 
iasmid arthasya diirraram SnanakalavabKssm^ ^ 
jnSnad avyatirekitrson* {} 

1* DS, p. 49; SSf p. 19; TA\ p. 18. For further details see LW : .Afcfer- 
laox pour Vitu.de da susieme VtjnaPtzmatra. Paris. 1932. o. 43. 
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etc. And from this it follows that in reality there is no external 
object as the foolish imagine,^® it being nothing but the trans- 
formation of the mind {vijmnaparinama) owing to oasana.^^ 

In this karika jfieya ‘ object of knowledge ’ is to be taken in 
its ordinary sense and not in its particular significations, as in 

111.33, and IV .90. 

We are now to discuss the second point, f.e., the dharmas 
‘ elements of existence ’ are gaganopama. From the absolute 
point of view {paramdrthatah) the external things appear only in 
their imposed forms having no reality at all. They have not 
-their intrinsic existence (nihsvabhaOa) and as such are void 
(sUnya) like the son of a barren woman. Hence they are 
gaganopama.^^ Santideva says in his BA, lX.l 55 : 

sarvam akasasankasarp parigrhnantu madvidhah I 

‘ Let those who are like me accept the doctrine that all is 
like the sky.’ 

Why is it like the sky ? Prajnakaramati explains : 
because it is imposed and devoid of reality {samaropitatattoa- 
sunyatoat). We read the following in ASP, p. 297 ; 

evam eva subhute sarvadharma akasagatika anagatika agati- 
ka akasasamah. yathakasam anagatam agatam akrtam avikttam 
anabhisatnskrtam asthitam avyavasthitam anutpannam anirud- 
dham evam eva subhute sarvadharma anagata agata akrta avikrta 

15 LA, p. 285: 

bahyb na vidyate hy aitho yatha balair vikalpyate | 
vasanair luditatn cittam aithabbasam pravartate |1 

15 Tk, 1 : 

atmadbarmopacaro hi vividho yah pravartate 1 
vijnanaparinamo'sau" |1 

Sthiramati writes here in his bhasya : dharmanam atmanai ca 
vijnanaparinamad bahirabhavat. 

11 BAP, p. 503 (with regard to anu) : ato ’bhiniskrsyamano nihsvabhSvatayti 
ijksSam ^unyam eva : See pp, 504-505, 



88 aGAMA5aSTRA [IV. 1 

anabhisatpskfta asthita asarpsthita avyavasthita anutpanna ani- 
ruddha akalakalpatvad avikalpak. 

See BAP, p. 395, quoted above, and specially our text, 
IV. 93, 

Or because the dharmas are beyond enumeration {ganana- 
samatikranta) , they are gaganopama.^’' 

Or, it may be that as jnana is asahga and is thus like the sky, 
so are asahga the dharmas, and as such they are like the 
sky. See IV. 96. That the sky is asahga needs no ex- 
planation. 

One of the grounds on %vhich this theory is based is that the 
things are nihsvahhaoa, i.e., without their own nature and con- 
dition or state of being (svabhava). And that which has not its 
own state of being is nothing but the sky and void [akasa, 
iunya).^^ 

Or again, as in fact the things have naturally neither origina- 
tion nor suppression, they are like the sky. See LA, X. 172 : 

aniruddhah anutpannah prakrtya gaganopamah I 

S does not explain here as to how jhana is akfl^akolpa and 
the dharmas are gaganopanlja. He would, however, explain 
the non-difference of jhana and jheya saying that jheya refers 
to atman (or strictly atmans), [and jhana is not different from 
alman. 


ASP, pp. nB-279-. sarvadharmn api subliDIc 'cintya atulya aprameya 
asamkhyeya asamasamah.* sarvadharma api subbute ' samkbyeya gananasamali- 
krantavat. rupam api subhote ’samafamam evam vedana faipjna aamskara 
vijnanam api subbiite 'samasamam e’ 'ain sarvadbarma api subbOte samafairia 
akalasamalval subbule ^arvadbarmanaiii.x 

BA, V. 12: durjanan gaganopatnan on wbicb BAP writes fatravo bi 
gaganasamatvad aparyantah. \ 

•8 See BAP , p. 503 : alo 'bbiniskrsyrmiano nihsvabbavafaya akafam funyam 
eva; pp. 504-505: fat ko 'trakSyab. tasya^^ pratyaveksamanasya bbavati — akafa- 
samo ’yatp kSyab “ sarvam etad akaiam iti p'aiyati ° 
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Now the word dharma used here in this hariha and not 
ess than twenty-two times in this Book, requires some 
explanation. It is very widely used in such cases as the 
present one throughout Buddhist literature in Sanskrit and also 
in Pali.^* Figuratively it means a thing or object, a thing of 
which the senses or mind takes cognition and as such, it is 
synonym of such Sanskrit words as artha or padartha or visaya 
or prameya. Literally it has among others the sense of nature, 
character, peculiar condition or essential quality, in Sanskrit 
svabhava or svalaksana. It is derived from \/ dhr ‘to hold, 
maintain, preserve, keep.’ Because a thing in whatever form 
it may be maintains its own characteristics or essential quality 
{svalaksana or svabhava) , it is called dharma. So we read in 
AKB, p. 6: laksanadharanad dharmah (ran.gi.matshan. 
fiid.hdzin.pahi.phyir.chos.te). See MV, pp. 304, 457. 
B u d d h a g h o s a (AS, §94, p. 39i explains the term in the 
following words ; (t) attano pana sabhavam dharentiti dhamma, 
(ii) dhariyanti va paccayehi, (iu) dhariyanti va yatbasabhavato’ti 
dhamma.*^ According to it rasa, sparsa, etc., are dharmas. 
Only these are there and not also dfiarmfns ‘those endowed 
with or having a dharma,' as the Buddhists hold unlike such 
non-Buddhist philosophers as Naiyayikas and Vaisesikas, 
according to whom earth, or jars, etc., are dharmins, while their 
qualities, i.e., hardness {kathinya), etc., are dharmas. In 
Buddhist philosophy it is only the qualitj' of tangibility called 
‘ hardness ’ (kaihinya, sparsa) that is regarded as existent, but 

30 IV. 1, 6, 8, 10, 21, 33 , 41,46, 53,54, 58, 59, 81, 82, 91, 92, 93,96, 98, 
99. It is used also in II. 25 and 111 1. but evidently in a meaning different 
from that in Book IV. 

33 For instance, ASP, p. 39 : sarvadharma api devaputra mayopamah 
svapnopamah ; DP, 279 (Maggavagga, 7) sabbe dhamma anatta’li. 

33 It is thus translated in Ex., p. 50 : “Dharmas may be defined as those 
states which beat their own intrinsic natures, or which ate borne by causes-in 
'• elation, or which are borne according to their own characteristics.'” 


1201B.— 12 
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therfc is no entity excepting it that we call earth, or the elcitient 
of earth. Aryadeva says in his C5, 309 : 

knjhina dfi 3 'ate bhumili sa cn kayena grhyate i 
tena hi kevalatp spar^o bhumir ese ti kathyate li * ' 

‘ It is seen that the earth is hard and that is perceived with 
one’s body. Therefore it is said that the earth is only the 
quality of tangibility.’ 

Thus, as says Stcherbatsky in his Central Conception 
of Buddhism, p. 26, ‘If we say "earth hos odour, etc.,’’ it 
is only an inadequate expression; we ought to say “earth 
is odour, etc.,” since beside these sense-data there is absolutely 
nothing the name could be applied to.’’ 

It is also to be borne in mind in this connexion that in the 
absolute truth there is nothing as auayavin 'one having portions’ 
as in other systems. It is owing to this fact that expressions 
like the following are found in Buddhist works : 

nastiha sattva atma va dharmastv ete sahetukah | 

. This theory of dharma seems to be exactly the same as that 
of the taitva of the Safikhyas. The word tattua (tat-tva) literally 


This is n reconstructed verse from Tibetan which runs : 
sn . ni . brtnn . shes . bya . bar . mthon | 
de . yan . lus . kyis . hdzin . par . hgyur | 
des . no . reg . pa . hbah . shig . hdi | 
so . ho • shes . ni , bya . bar . brjod )) 

See V, 82; AK and AKV'. I. 35 (p. 69) : ’prthividhstuh katamoh . 
khakkhatatvom iti vistarah ; MV, pp. 66-67: iha tu ksthinyadivyatirikla- 
prthivyEdyasambhave soti na yukto viSesyaviiesaaabhavah.’ evam prthivys- 
dtnSm yady api kSjhinyadivyoliriktnm vicaiyamanom laksyom nasti, laksyavyati- 
rekena cn laksanam niIB^rayBm tathSpi samvjtir eveti.” YB, 16* : khabkhafatvatn 
katamat, prthivi. This view is found also in the Gerbhopanisad, I : tatra yat 
kathinain sa prthivl. 

He quotes here the following from AKV.2 IX p 717: prthvT 
gandhavntTty ukte rupa-gandhn-sparfebhyo nanyad dar^ayitum fakyate. Cf. Soul 
Theoru, p. 742. 

Quoted in MV, p. 355 as a saying of the Bhagavat. 
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means ‘thatness,’ I'.e., ‘the state of that (referring to a thins 
and hence it signifies ‘nature (soabhava)' or ‘true natur 
Thus, in fact, tattva is a guna, yet each of the twenty-fi 
categories in the system is considered as a tattva {pancaoiihs 
tattva), and not tattvavat ‘having tattva.’ When the thi 
gunas, viz., sattva, rajas, and tamas, are in equal cc 
dition (samyavastha), they are collectively called prakrti. 
is itself a tattva, it has no tattva.^^ It consists in the thr 
gunas, it has no guna, though sometimes even in authoritati 
works it is loosely said that it has three gunas. Thus it is 
well-known fact that teachers belonging to other systems s 
that in Samkhya there is no difference between a guna and 
gunin or dravya^^ (gunadravyayos tadatmyam), or betwe 
a dharma and a dharmin (dharma-dharminor abhedah).^® 

Says Asvaghosa (BCK, Xll. 76) : 

gunino hi gunanam ca vyatireko na vidyate 1 
ruposnabhyain virahito na hy agnir upalabhyate li 


** See Tattuayatharthyadipam included in the Samlihya$amgraha (Chi 
khamba Sanskrit Series), pp. 72-93 : tattvanTti tantriki samjna. tadart 
catmanStmavivekapratiyogyanuyoginas tattatpadarthah . tesam bhavah 
tatpadanimittani purusatvaprakrtitvadini pancavimsatijatayah. dharmadhan 
abhedad vyaktayo ’pi taltvanity ucyate. 

Vasuvandhu gives (AK, IX. 290) the following definition of drai 
rejecting that of the VaKcsikas: vidyamanam dravyam iti. Y as omit 
adds : yat svalaksanato vidyamanam tad dravyam. He does not accept 
position that smrti, samskara, iccha, etc., are gunas as held by Vaisesi 
(Ibid). See AK, 111. I00”"‘. But Vijnanabhiksu who is undoubte 
much influenced by the Nyaya and Vaisesika systems writes the follow 
in his commentary on SS, 1. 61 : ayam ca pancavimSatiko gano dravyariipa e 
dharmadharmyabhedat tu gunakarmasamanyadinam atraivantarbhavah. Cf, I. 
dharmadharmyabhedad dravyanam api tanmatrata smita. 

** See Vijnanabhiksu on SS, II. 5 where the followini 
quoted : 

, iaktiSaktiinalor bhedampasyanti paramarthatah | 

abhedam canupa$y^ti yoginas tattvacintakah J| ■ 
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It may be noted in this connexion that V asubandbu 
in his V ijmnamaUasiddhi applies the term dharma to the tatlvas 
of the Sankhyas (O. Rosenberg).^® 

It is not that in Biahmanical works the word dharma is not 
used in the above sense. For instance, see KU, I. 1 . 21 : anur 
efa dharmah.’° Yaska (Nt, 1. 20) writes sdlisdiJirtadharmanah . 
Here the word dharman differs from dharma only in form and 
not also in sense, as the former, too, means artha or paddrtha 
‘a thing.’ Vacaspati explains in his Tdtparyalika the word 
sdksdtkrtadharman used byVatsyayana (NS, 1. 1.7), saying 
sudrdhena pramanenavadharita artha yena sa saksatkrtadharma. 
Evidently he takes here dharman in the sense of artha. 
Vyasa in his commentary on YS, II. 17, explains drsya by 
buddhisattvoparOdhah sarve dharmali. 

In our present Book here and in other places & takes 
dharma to mean dtman. But this seems to be forced. 
To imply dtman our author uses in every case dtman 
or }ioa.’' Why should he employ in this chapter dharma 
for it? Undoubtedly these two terms are well-known in their 
meanings. So there is no ground for giving preference to such 
a word as dharma in the sense of dtman. In all the twenty-two 
cases in the present Book dharma is easily construed in the 
sense of ‘a thing, ' literally ‘ an element of existence’ as in 
Buddhist literature. But while in some of them S 
takes the word to mean dtman, in others he could not 
do so. In some cases he did not explain the word at alb 
and certainly the meaning dtman cannot be accepted 

Stchcrbatsky: The Central Conception o/ Buddhitm, p. 27, 

n. 2. 

The commentator, &, explains the word dharma here saying atmakhpa 
dharma. Undoubtedly atman is a dharma as we have seen. But certainly it 
is not the actual meaning of the word though it may be implied with reference 
to the context. See also KU, II. I. 14 : eoam dharman pyhah, paSyan. 

3^ See for atman 1. 12; II. 12, 17; 111.3,4,7,8, II, 13, 14; tor flva 1. 16; 
111. 3. 4, 5, 6, 7, 1 1, 13, 14, 48 ; IV. 63, 68. 69. 70. 
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in them. For instance, in the text saroe dhatma mrsa soapne 
(IV. 33) the word dharma can in no way mean atman. In two 
cases he explains it saying hastyadm bahyadharman (IV. 41), 
and bahyadharmah (IV. 54). Once he writes atmano ’nye ca 
dharmah (IV. 58). In one case (IV. 82), however, he gives the 
actual sense, i.e., vastu ‘thing.’®* 

It can further be shown from the words of the author 
himself that in meaning dharma and bhava (= vastu = padartha.} 
are Identical. See the following passages : 

(i) ajatasyaiva bhavasya (111. 20“) and ajatasyaiva dharmasya 

(IV. 6“). 

(if) ajato hy amrto bhavah (III. 20') and ajato hy amrto 
dharmah (IV. 6'). 

(iff) svabhavenamrto yasya bhavah (HI. 22 '“'*) and svabhave- 
namrto yasya dharmah (IV. 7'”“^). 

It is to be noted that while bhava is used only in the second 
and third Books®® of the work, dharma in the above sense is used 
only -in Book IV, and this is very significant indicating the 
Buddhist relationship of the subject dealt with in it. 

There is one thing more, it is said in the karika that he 
to whom the author pays his homage perfectly understood 
the dharmas. Here if he is meant tobeNarayana one would 
naturally ask : What is the authority for it? Where is it found 
that he actually did so ? This question demands a reply from 
those who hold that Narayana is referred to here. Not only 
what we have seen above with regard to the first karika, but also 
the whole chapter, as can be shown, is in favour of the 
Buddha. 


3* The text is : yasya kasya ca dharmasya, and S explains ; yasya kasyacid 
vastunah. This reading is in the MS ca of Anandashrama ed., the other 
readings add dvaya- before Vattanah. 

33 KSrikas 11. 1, 13, 16, 17, 19, 29, 33; and III. 20, 22. 
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In the second Icarika the author salutes the teacher of the 
asparJayoga: 

asparsayogo vai nama sarvasatlvasukho hitah 1 
avivado ’viruddhas ca desitas tarn namamy aham II 

‘ I salute him (who has) taught the asparsayogo which 
conduces to happiness of all beings and is beneficial and free 
from dispute and opposition.* 

I construe the karika taking yena ‘ by whom ’ as understood, 
thus differing a little from the commentator, 5, who says that it 
is the asparsayogo that is saluted here. 

In the karika ao'wada refers to the fact that our theory is not 
contradicted by theories of other schools, and aviruddha implies 
that it involves no self-contradiction or is not against any other 
position held by us. 

Now what is the asparsayogo, by whom and where has it 
been taught? The word does not occur in the Upanisads, 
though & says on 111. 39, where also it is described, that it is 
well-known in the Upanisads (prasiddham upanisatsu) . See also 
111. 37, 38. The following is found in KU, II. 3. 10 : 

yada pancavatislhante jnanani manasa saha I 
buddhis ca na vicestate tarn ahuh paramatn gatim II 

‘When the five (instruments of) knowledge stand still 
together with the mind, and when the intellect does not move, 
that is called the highest state.’ 

Similar statements are met with in other Upanisads.^ But 
though they in . fact may point to what is called asparsayogo, 
las will presently be explained, it is not termed asparsayogo. 


For instance, BBU, 4-6; "MU, Vf. 34. See 'kSrika, !!!. 38. 
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The word asparsayoga literally means the yoga in which 
there is no contact, or the faculty of perception by touch; 
The author himself says (III. 37) it is a samad/ii ‘ profound or 
abstract concentration,’ it is very difficult to realize. It points 
to what is asamprajmta sarnadhi (YS, I, 2, 18, 51 with the 
scholiast Vyasa),^ or nirvtkcdpa sarnadhi (PD, 11. 28) of 
yogins. But nowhere in their systems, so far as my 
information goes, it is called asparsayoga.^ Why is it that the 
word asparsa is used here? 

I am inclined to think that it refers to the ninth or the last 
of the nine dhyanas or meditations called anupuroavihara (Pali 
anupuhbavihara) or the successive states of dhyana which 
the Buddha taught and are found frequently in Buddhist texts .■* 
They are as follows : 

I. Four rupa dhyanas or the meditations of which rupa 
‘matter’ is the object, viz . — 

(i) prathama dhyana or the first stage of meditation. 

[ii] dvitiya dhyaria or the second stage of meditation. 

(ill) irtiya dhyana or the third stage of meditation. 

(ivj catmtha dhyana or the fourth stage of meditation. 

II. The four arupa dhyanas or the meditations of which the 
object is not matter, viz . — 

(i) ahaianantyayatana (Pali ahflsanaficayatana) or the place 
of infinity of space. 

* V y a s a explains (YS, 1. 2) it : na tatra kincit samptajnayata ity 
esamprajnatah ‘ as nothing is known there it is called asamprajnata.’ 

3 Cj. asparsascmOifprapti used in explaining saarapalahha in the following 
line of the VV, p. 42; svarupalabhah samastakalpanottTrnatvad akrtaka- 
niravakaSa-nirutlara-nistaranga-niravadhi-nirniketasparJasamvitpraptir bhavati. 
This is kindly pointed out to me by Dr. S. N. Sen Gupta of the Lucknow 
University. The following occurs in the same work (p. 4) in the course of 
the explanation of mahaiSnyatapraVeia: kulakulavikalpadoSojjhito’vyapadeSya- 
mahaniravarana-niratyaya-vedyavedaka-niryukto varnavarnanirvarnottTrnah 

spariasparsa-prathaparivarjita upacaiat paramakaSadyabhidhanair abhidhiyate. 

t AN, Vol. IV, pp. 410-448: nava yime bhikkhave anupubbavihara.”. 
nava yime bhikkhave anupubbaviharasamapattio desissami, tam sunalha. 
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(n) vtjmnananlyayaiana (Pali vinfiananca°) or the place of 
infinity of pure consciousness. 

(Hi) akincanayaiana (Pali akincanna") or the place of 
nothingness. 

(to) naitiasarpjfia-nasamjnayatana (Pali nevasannanasama”) 
or the place neither of consciousness nor of unconsciousness. 

And the ninth is samjnaoeditaniTodha (Pali sanmoedayita- 
nirodha) or the cessation or complete suppression of conscious- 
ness and sensation. 

As in the ninth or last stage of yoga or meditation not only 
sensation or consciousness, but also all the mental properties 
or mentals (cailta or caitasika dharmas), headed by spaiia 
(Pali phossfll ' contact, are restricted or suppressed with the 
citta or mind itself, it is called aspariayoga. It is to be noted 
that the word spar^a employed here implies also the other 
mentals of which it is the first. The cessation of vedana is 
possible only when sparse ceases, as is clearly shown in the 
SN, IV, p. 220 (XXXVI. 15.4) : phassasamudaya vedana- 
samudayo phassanirodha vedananirodho. It means that sparsa 
is the cause of vedana, so when there is sparsa there is vedana, 
and when there is no sparsa there is no vedana.'^ The fact 
that in this state of nirodha fwhich is the same as asamprajnata 
or nirhija or nirvikalpa samadhi) the mind and its properties 
[citia and caiiia or caitasiko) completely cease to work is clearly 
described by Buddhaghosa in his VM, p. 552.” 

It is said (111.39) that osporiot/oga is very difficult to realize. 
From this very fact the word asparsayoga may be explained 

5 AAS, II. 2: phasso vedana Sanaa catana’ cetasika sabbacitlasadharana 
nama. 

For its explanation see Stbiramati on Tk, p. 20, II. I, 2, 7, 9. 10 ; 

p 28, 1. 18. 

ka nirodhasamapattlti. ya anupubbanirodhavasena citlacetasikanam 
dhammanara appavatti. See also .SN, Vol. IV, p. 217 (=XXXVf. II. 5): 
sannavedayitanirodham samapannassa saEjia ca vedana ca niruddha bonti, 
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quite in a different way. In Buddhist Sanskrit works there is 
frequent use of such words as sparsaoihara (Mvt^, 8349, 8351 ; 
Tk, p. 28, II. 18), sparsavtharafa (M^t*, 6288), and asparsavihara 
(AAA, p. 326; Tk, p. 28, II. 17, 19; p. 30, 11. 15, 20). 

Sthiramati explains the last word in his commentary 
on Tk, p. 28, 1. 18, saying ; sparsah sukham tena sahito viharah 
sparsaviharah, na sparsaviharo ’sparsaviharah. He says that 
sparsa means sukha ‘joy, content, ease, comfort’; sparsavihara 
is a state with it ; and asparsavihara is its opposite. In 
Tibetan sparsavihara is translated by bde.gnas.pa, literally 
the Sanskrit equivalent to which is sukhasthiti (or sukhava- 
sthiti) ‘ pleasant state.’ In Pali sparsavihara is phasuvihara 
in the same meaning.® In this light asparsayoga in sense is 
nothing but asukhayoga (a-sukhayoga) meaning thereby ‘ a 
yoga which is not one that can be attained with ease.’ This 
explanation is fully supported by what we know of it in III. 
39 : It Is very difficult to realize and yogins shrink from it seeing 
fear though in fact there is no fear. 

We read In the present karika that this yoga conduces to 
happiness of all beings {sarvasattvasukha) . This is found also 
in Buddhist works where it is said (SN, Vol. IV, p. 228=XXXIV. 
19.20)® that the highest bliss is felt in the sanmvedayitanirodha 
(or sammavedayita° according to the Chinese version, samma — 
samyg). 


8 It is, however, to be noted that, strictly speaking, Pali phasxi is not from 
Sanskrit spaHa the Pali form of which is phassa. In Northern Sanskrit 
Buddhist works Pali phasa is wrongly translated into Sanskrit by sparsa. See 
the Pali Dictionary of Childers, p. 982, Sometimes in Buddhist Sanskrit 
sukjiasparsavihara is found for phasavihata. It clearly indicates that the writers 
of the former did not think that mere sparsavihara could imply the sense of 
phasuvihara. 

8 idhananda bhikkhu sabbaso nevasafinanasannayatanam samatikkamma 
sannavedayitanirodham upasampajja viharati. idam kho ananda etamha sukha 
annam sukham abhikkantataram ca panitataram ca. See also the next paragraph 
;21) for the reply to a question raised here. Cj. AN, Vol. IV, pp. 414-418 
I'iOlB.— 13 
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It tnay, however, be observed here that considering the 
use of the word sparsa, BG, II. 14, V. 27, and the explanations 
offered there by 3 and other commentators the interpretation 
as given in the present case as well as in 111. 39 by B cannot be 
rejected. 

It is to be noted here that attempt has been made above 
to interpret the word aspariayoga in different ways, but it seems 
that the best interpretation may be found in A s a n g a s 
YogacarabhUmi. After what is written above a transcription’” 
of that work has come to my hands and the following is quoted 
here from it ; 

[78h] katham nirodham samapadyaminasya naivam bhavati 
ahaip nirodhatn samapadye va vyuttis|he va. samapattikale 
nirabhisaipskarena cittanirodhat.® 

kathatn nirodhad vyutthitas trin spars'an sprsati anifijyam” 
akincanyam animittarn. yad bhuyasa tasyah samapatter 
vyuttis[hamanas trividhenalambanena vyuttisjhate bhava- 
lambanena visayalambanena nirodhalambanena ca. tail ca 
vyuttislhamano yathakramam eva trin sparlan spfsati. [79a] tatra 
bhavalambanena vyutti^jbcimanasya na bhavati cetasa injitatvam 
asmity ayam asmiti bhavijyamiti vistarah. ata aninyam sparlain 
spriatity ucyate. visayalambanena vyuttijthamanasya na raga- 
kincanam bhavati na dvesakincanam bhavati na mohakincanain. 
tasmad akincanyam sparlain spriatity ucyate. nirodhalambanena 
vyuttisjhamanah sarvanimittanam amanasikarad am’mittam 
dhatum avalambate. tasmad animittarn sparsam spriatity ucyate. 


(=XXXIV, 2-3) : kim pan’et'ha (i.e., in nirvana) Svuao saripuUa sukham yad 
ettha n’althi vedayitan'ti. etad eva khv ettha Hvuso sukham yad ettha n’atlhi 
vcdayitam. 

This is made by Rahula SankrtySyana, and he has kindly 
Riven it to me. An edition of this work is undertaken by the present author 
for the Asutosh Sanskrit Series, Calcutta University. 

For the variants of this word see AK, IV. 107 (where different authorities 
pre quoted' ; MV, pp. 334-5 ; AKV*, pp. 389 ff. 
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We know from it that in tKe stage of nirodhasaTnapaiti the 
citta or mind is completely suppressed, hence there is no 
experience whatsoever. But in the stage called vyutthana 
' rising up ’ one has three kinds of sparsa ‘ experience, ’ known 
as aniniya, akincanya, and animitta. The word sparsa in such 
cases means ‘experience’ or ‘that which is experienced’. A/spri 
meaning here ‘to experience.’*^ 

Now, because in the yoga called nirodhasamapatii there 
is no sparsa of anything, it is rightly named asparsayoga. 

It is said (III. of the asparsayoga that yogins or rather 

untrained ones shrink back from it, imagining fear where 
in reality there is no fear: yogino bibhyati hy asmad abhaye 
bhayadarMnah. But what is the cause of their fear? 5 rightly 
says that the so-called yogins think that it will annihilate the very 
self.*® Indeed, there is hardly any difference between a yogin in 
this state and a dead person, their respiration being completely 
stopped. So when the Blessed One entered that state, t.e., 
safimvedayitanirodha before his pariniroana, Ananda took him 
to be dead. But the venerable Anuruddha said to him that 
that was not the case, the Blessed one only having entered the 
stage of the dhyana called sannSoedayitanirodha . After a short 
time, however, He passed away.** It is therefore quite natural 
that an untrained yogin should be afraid of it, as of death. 

Yet there is a real difference between death and asparsayoga 
or sannaVedayitanirodha, and Buddhaghos a has explained 
it in his VM, p. 558, quoting a passage from the SutiapUaka. It 
says that all the conditions in both of them are one and the 
same excepting this that in the latter the heat of the body is not 

SeeKnU, IV-2: te hy enan nedistham paspisuh. Ite hy enat prathaino 
vldancakara — this portion is grammatically defective and not in the /atminTya 
Brahmana, Chapter X -which forms the KnU] ; 3 : sa hy enan nedistham pasparfe; 
sa hy enat prathamo vidancakara. 

atmanalarupam imam yogam manyamana bhayam kurvanti. 

Mahaparinihbanasulta, VI. 8-9 (=DN, Vol. II, pp. 156-158). 
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lost, that life does not come to an end, and that the organs 
of sense arc not destroyed, while in the former all these 
are annihilated. 

We have seen in the present knrilcn that this yoga is taught 
by the Buddha. It cannot be denied that up to the eighth of 
those successive states of clhyana (anufsUrVavihara) already 
e.'cplained, viz,, ‘neither-consciousncss-nor-unconsciousness’, there 
is nothing particularly Buddhist. For it is evident from Buddhist 
literature, both Pali and Sanskrit, that the Buddha’s two teachers 
Alnra Kaliiina (Adnra Kiilnpa) and Uddaka Rnmaputta (Rudraka 
Ramaputra) knew the seventh and eighth of the dhyanas, 
respectively.’’’ The Buddha was, however, not satisfied with 
what he had from his teachers, and he started thereupon to seek 
after a still higher slate and succeeded in realizing it. It is this 
state which is called sanfiaoedayitanirodha or briefly nirodha. 

There is one thing more which suggests that the aspar.^ayo8a 
was not originally taught in the Brahmanic system of yoga. It is 
said in the karika that this yoga is ‘not disputed’ {aVivadaV’' and 
'not opposed’ (aoirudd/ia). It is implied, as said before, from 
these two words that in the acceptance of the asparSayoga by 
the Vedantists, among whom the author himself is included, 
there cannot be raised any dispute or opposition, for there 
is nothing to be opposed even from their own point of view. 

Thus it is clear from what we have seen above that the 
real instructor of the aspaHayoga, who is saluted here by the 
author, is no other than the Buddha. 

Let us now follow what the author has to say in this 
Book (IV). The subject matter of it is a-jaii [=an-uipatti, 
an-utpada) 'non-becoming' or ‘non-origination,’ or, in other 
words, the doctrine that there is nothing about which it can 
be said that it is produced. 

'!> MN, Vol. I, pp. 8-9 {Ariynparlycsnnaaatta, A. 3.6.); LV, Vol. I, pp. 
238-239, 243-244 ; BCK, XII. 63, 83 : Kern: Manual oj Buddhism, 1896, p. 55. 

Sec IV. 5. 
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There are two classes of teachers: one (f.e., the followers 
of the systems of the Sankhy a and the Vedanta^) holding the 
doctrine of actual existence of an effect in its cause {saikflrya- 
oada), and the other (i.e., the Naiyayikas and the Vaisesikas^) 
maintaining the theory of non-existence of an effect - in its 
cause (asatlzaryaoada) ■ The author refers to these two views 
in the third karika which runs as follows: 

3 

bhutasya jatim iccKanti vadinah kecid eva hi I 
abhutasyapare dhira vivadantah parasparam II 

‘There are only certain disputants who maintain that jati 
‘origination’ is of a thing which is already existent, while there 
are others of firm resolve who hold that it is of a thing which is 
non-existent.^ Thus they dispute with each other.’ 

1 See SK, IX: BS. 11. I. 14-18 with S; S on BU, 1. 2. 2. (p. 20) ; karyasya hi 
Bato jayamanasya karane saty utpaltidatSanat, Among the Buddhists the 
Vaibhasikas maintain sai\aryaVada. See C6, IX. 15 and our text, IV, II, note 1 . 

2 See NK, pp. 143 ff. Among the Buddhists SautrSntikas and Yogacaras 
hold asathatyavada. CS, IX. 15. 

3 The interpretation of the words hhata and abhuta by S in the text here is 
quite different from that in 111. 23, and it is very remarkable. 

The Acarya now proceeds to mention in the next karika the 
doctrine of the Buddhists who subscribe to neither of these two 
views asserting absolute ‘non-becoming’ [ajati) of things: 

4 

bhutam na jay ate kincid abbutam naiva jayate | 

vivadanto ’dvaya by evam ajatim kbyapayanti te II 

‘That which is already existent does not come into being, 
and that which is non-existent does not also come into being; 
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disputing thus the followers of the doctrine of adoaya assert 
absolute non-becoming (ajati).’ 

Before discussing the meaning of the karika it is to be noted 
that the reading that can reasonably be accepted in c is not 
oioadanto doaya as in many editions, but vivadanto’doaya 
with our MS. M', and some editions.* It is supported also 
by the commentary in those editions, as well as by the MS. Ka 
used in the Anandasram edition of 1900. 

The word adoaya in the karika is, in fact, identical in mean- 
ing with Adoayaoadin, which is well-known even to an ordinary 
reader of Sanskrit as one of the names for the Buddha.^ Some 
of the commentators of Amk explain adoaya in adoayaoadin 
as adoaita.^ But there is a marked difference between the 
two terms adoaitaOada and adoayaoada-, while the former 
literally means the theory of non-difference, i.e., the non- 
difference between, or identity of (according to the school 
of ^1 Jiva and Brahman, the latter means the theory of ‘non- 
two’, I.e., neither of the two extreme views. 

The two [doaya) or the two extreme views are as follows: 
The Buddha does not hold that anything exists, nor does 
he hold that it does not exist. He rejects both of these two 
extreme views and propounds his view taking a middle .path 
(majjhima patipada or madhyama pratipad). So according to 


* Such as of Maheiacandrn Pal a, Calcutta, 3aka 1806; Durga- 
carana SunkhyavedSntatlrtha, Calcutta, 1331, B.S. ; and Gitff 
Press, Gorakhpur, 1993 V.S. 

Amk, I. I. 14; MVt^, 23; DA, p. 95: buddhEnam bhagavatatn mahsksru- 
nikSnam advayavadinam. In the Index of words to the last work, the word 
advaitaOadin is wrongly written, 

2 For instance, Bhanujidiksila: advayam advaitam vadanty ava^yam ; 
KsIrasvSmin: advayarn vijRanadvaitam vadaty avaiyam. 

AdvayaVadin, the exact Tibetan equivalent of which is gfiis . su , med ■ 
pa . gsun ba, and Chinese pu-Crh-yit, both literally meaning ‘ one who says 
not two ’ is misunderstood in the Sanskrit-Tibctan-Enylish Vocabulary 
{Memoir's of ihc Asiatic Society of Bengal, Vol. IV, 1913', p. 2, for the word 
cati n no way mean ' not douatful in 'his command * as it is explained there. 
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him nothing is existent, nor is anything non-existent; nothing 
comes into being {anutpada), nor does anything disappear 
{anirodha)) nothing is eternal (asoioafa), nor has anything an 
end {anuccheda); nothing is identical (eka), nor anything 
differentiated (ane^a); nothing moves hither {anagama}, and 
nothing moves thither (anirgama).* 

This advayavada is found throughout the Buddhist sacred 
literature both in Sanskrit and Pali.® That the reading in c of 
the kariha must be with the word advayah and not dvayah will 


^ So says Nagarjuna, MV, p. 1 1 : 

anirodham anutpadam anuccHedam asa^vatam ( 
anekartham ananartham anagamam aniigamam || 
yah pratTtyasamutpadam prapancopa^amam sivam ( 
de^ayamasa sambuddhas taqi vande vadatam varam || 

® asliti kalyapa ayam eko’nto nastily ayam dvitlyo'ntali. yad anayor 
dvayor antayot madbyam iyam ucyate kasyapa madhyama ptatipad dharmanSip 
bhutapratyaveksa. KP, §60 (p. 90). See MV, p. 270. 

yad bhuyasa katyayanayam loko ’slitam vabhmxvisto naslitaip ca tena na 
patimucyate. KatyayanauaVada quoted in MV, p. 269. 

So writes Nagarjuna; 

katyayanavavade castltti] nastiti cobbayam 1 
pratisiddbam bbagavala bbavabbavavibbavina |[ MK, XV. 7. 
astitvatn ye tu pasyanti nastilvam calpabuddbayah | 
bbavanam te na pasyanti drastavyopa^amam sivam || MK, V. 8. 

sammadittbi sammadittbiti bbante vuccali. kittavata nu kbo bbante 
sammadittbi bollti. dvayanissito hbv ayain kaccayana loko yebbuyyena altbitam 
ceva na’ttbilam ca SN, II, p. 17 (Xll. 15). lokasamudayam kbo kaccayana 
yatbabbutam sammappannaya passato ya loke na’ttbita sa na boti. lokanirodbam 
kbo kaccSyana yatba- bbutaip sammappannaya passato ya loke attbita sa na boti* 
sabbam attbiti kbo kaccayana ayam eko anto. sabbam naltbiti ayam dutiyo anto, 
ete te kaccayana ubho ante anupagamma majjbena tatbagato dbammaip descfi. 
SN, II, p. 17 (XII. 15). 

nityam iti kalyapa ayam eko ’ntab. anityam iti kasyapa ayam dvitlyo ’ntah. 
yad etayor dvayor nityanityayor madbyam tad arupyanidarianam" I atmeti 
kasyapa ayam eko 'ntab. nairatmyam iti dvitlyo ’ntah. yad atmrmairatmyayor 
madbyam tad.° sainklela iti kaSyapa ayam eko ’ntah vyavadanam ity ayam 
kasyapa dvitlyo ’ntah. yo'syantadvayasyanupagamo tText anugomoA but see 
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further be perfectly clear to anyone when one considers that in 
the preceding karika two classes of teachers are referred to, 
who hold the theory of origination ijaticada) . According to one 
of them the origination is of the existent, while in accordance 
with the other, it is of the non-existent. These teachers are 
dvaitins ’advocates of dualism*, viz., the Samkhyas, the 
Naiyayikas and the Vaisesikas. The teachers alluded to in the 
present karika are, however, quite of a different view, They 
do not discuss as to whether the origination is of the existent 
or of the non-existent, but assert that there is no origination 
at all {ajatim k.hyapayanti te). Thus the teachers alluded to 
in karikas 3 and 4 are different, though ^ takes them to be 
identical. 

As is evident, the main subject of this chapter is the theory 
of non-origination {ajativada). In different systems of Indian 
philosophy it is held that things around us have their origina- 
tion ; in other words, they are produced; they have their 
causes, they themselves being their effect. But it is the 
Buddhists who hold quite a different view emphatically denying 
the origination of anything in the world. Thus the first 
sentence of Nagarjuna’s MK begins with anirodham 


Tib. version: khas. mi. len. cin°J ‘nudaharo 'pravyahSra iyam ucyate kalyapa 
madhyemia pratipad dharmanam bbulapratyaveksa. KP, pp. 86-88. 

astiti nastiti ubhe’pi anta 
iuddhi a^uddhiti ime 'pi anla | 
tasmad ubhe anta vivarjayitva 
madhye 'pi sthanaip na karoti panditah [I 
astiti nastiti vivada esa 
iuddhi aiuddhiti ayatn vivadah | 
vivadapraplya na dukham praiamyate 
avivadapraptya ca dukham nirudhyate|| 

.SR, p. 30, quoted in MV, pp. 135, 270. 
bhavabhavadarlanadvayaprasango yavat tavat samsara ity avetya 
mumuksubhir eladdatlanadvayanirasena sadbhir madhyama pratipad bhavanlya 
yathavad iti. MV, p. 276. See the whole of chapter >vV. 
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anatpadam^ ‘having neither origination nor suppression.’ 
This anutpada is thoroughly discussed and established in that 
work as in others. Let here be quoted only a few lines in 
translation from that book together with the commentary of 
Candrakirtti (MK, I. 1 with MV, p. 12) : 

‘Now... the Acarya, thinking the facility in refuting mVodha, 
after utpada is refuted, begins first with the refutation of_ the 
latter. Utpada of a thing may be supposed by the opponents 
from a cause which may be either it itself, or something other 
than it, or both, or again, from one which is no cause at 
all. But in no way it can be justified. So he (the Acarya) says ; 

“Nowhere and never are such things as are produced either 
from themselves, or from some other things, or from both, or 
from what is no cause at all.’’ 

This non-origination is asserted again and again in the same 
work and sometimes in identical words; 

na svato jayate bhavah parato naiva jayate I 
na svatah paratas caiva jayate jayate kutah II 

MK, XXI. 13. See XXIII. 20. 

‘A thing does not come into being from itself, nor from 
other ( = not-ltself), nor from both, itself and other. How can it 
come into being?’ 

® For the order of these two words see Candrakirtt.i (MV, p. 12):, 
atra ca nirodhasya purvara pratisedha utpadanirodhayoh paurvapaiya- 
vasthayah siddhyabhavam dyotayitum. vaksyati hi (MK, XI. 3 ; MV, p. 221): 
purvam jatir yadi bhavej jaramaranam uttaram°. Our author, Gaudapada, 
too, has followed the same order in his widely quoted karika (III. 32) : na nirodho 
na cotpattih.* ' 

^ idanlra° utpadapratisedhena nirodhapratisedhasaukaryam manyamana' 
acaryah prathamam evotpadapratisedham arabhate. utpado hi paraih kalpya- 
manah svato va parikalpyeta parata abhayato ’hetulo va parikalpyeta. sarvatha 
ca nopapadyata iti niScity aha : 

. na svato napi parato na dvabhyam napy ahetutah I 

utpanna jalu vidyante bhayah kvacana kecana|| , ■ ■ ^ - 

MK, I. 1 ; MV. p. 12. 


1201B.— 14 



106 AGAMASaSTRA [IV. 4 

Compare this with the following line from our karika, IV. 22 
which speaks for itself: 

svato va parato vapi na kiiicid vastu jayate I 

‘Nothing is produced either from itself or from other.’ 

For further details one may be referred to MK, I and XXIII 
with MV; C^, XV. See also our karika, IV. 22, 

That there is no jati or utpada ‘origination’ is thus maintained 
also in a short line of the BA, IX. 106: 

evatn ca sarvadharmanam utpattir navaslyate 

‘Thus the origination of all things is not known.’ 

The first half of the present karika is undoubtedly based on 
such statement as the following ofNagarjuna (MK, I. 6): 

naivasato naiva satah pratyo’rthasya yujyate i 

asatah pratyayah kasya satas ca pratyayena kirn ii° 

For the wording in h of the karika (abhutam naiva jdyah) 
see C^, 373“* (XV. 23“*): nabhuto ndma jayate. See here also 
Candrakirtti on C^, 366 (XV. 16): atraha: jato na jayate 
ajdto ’pi na jayate.^’’ It may be noted here that in this book, 
too, the doctrine of non-origination is fully discussed. 

^ explains the first half of the present karika as follows: 
bhutarn vidyamanam vastu na jayate vidyamanatvad eva'’. 
tatha abhutam avidyaminam avidyamanatvan naiva jayate 
sasavisanavat. 

‘The thing which is already existent does not (again) come 
into being owing to its very existence. And the thing that is 

* BAP runs here i evani eva yathoditanyayena sarvadharmanam sarva- 
bhavanSm utpattir utpado navaslyate na pratlyate. See the same work, pp. 355 : 

na ca svaparobhayahelunibandhanam ahetunibandhanam va bhavasya 
janmatipe^alam upapadyate. Here the subject is discussed to a great extent. 

9 See MA, VI. 58; MV, pp. 82-83. 

10 Reconstructed from the Tibetan version: hdir. smras. pa [ skyes. pa. mi. 
skye. la. ma. skyes, pa, yan. mi, skyc. ste ( 
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not existent does not come into being on account of its being 
non-existent, as, for instance, the horn of a hare.’^‘ 

Gaudapada refers to the doctrine of ajati in the 
present karika, and accepts it in the next which runs as follows: 


5 


khyapyamanam ajatim tair anumodamahe vayam 1 
vivadamo na taih sardham avivadam nibodhata I) 


‘We express our approval of ajati which they declare; we 
do not dispute with them, and listen how there cannot be any 
dispute.’ 

It is to be noted here that Gaudapada is aV edantist, and 
yet he accepts the doctrine of non-origination of the Advaya- 
vadins or Buddhists expressing his approval. He does not 
see any use disputing with them and invites apparently his 
Vedantist followers to listen to him as to why the view 
cannot be disputed. 

Like the Sankhyas, the Naiyayikas, and the Vaifesikas, etc., 
the Vedantists. are originally believers in the doctrine of 
origination, as is evident from the BS, I. 1. 2 (ijanmady asya 
yatah, ‘From whom are the origination, etc. of this’) which is 
based on such statements of the Upanisads as TU, 111. I. 1 : 
yato va imani bhutani jatani^” tad Brahma, ‘That is Brahman 
from whom these beings are originated.’ The realit> of this 
origination or creation is denied later on in the school of S 
in the absolute truth. This is due to the doctrine of 
Gaudapada who invites here his followers to listen as to how 


H Buddhapalita quoted in MV, p. 14; na svata utpadyante bhavah, 
tadutpadavaiyaitbysd atiprasaiigadosac ca. na hi' svatmana vidyamarianam 
padartbanam punarutpade prayojanam asti. atha sann api jayeta na kadacin na 
jiyela. 
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the non-origination doctrine of the Advayavadins can be 
approved. 

■V 

Having thus ’ introduced his readers to the subject he 
has to deal, the author now proceeds in the following karikas 
to offer his arguments as to how the doctrine of jati cannot be 
justified. He says: 


6 

ajatasyaiva dharmasya jatim icchanti vadinah 
ajato hy amrto dharmo martyatam katham esyati ll' 

• ‘Disputants are of opinion that there is birth only of that 
thing (lit. ‘element of existence’) which is unborn. But how is 
it that the thing which is unborn and (consequently) immortal 
should become mortal?’^ 

It means that the teachers of both the classes referred to 
in karika 3 are agreed upon the point that birth is possible of 
what is unborn; for what is already born does not take birth 
again, and so it is useless to think of the birth of such a thing. 
Our author says that the birth of an unborn one 
cannot be justified, and he offers the following arguments : 
It is accepted on all hands that what has no birth {ajata) has 
also no death (amrfa). Now when you say that birth is of an 
unborn one, you have necessarily to admit that it has death; 
and so it follows that you also admit the death of an immortal 

' The karikas 6, 7, and 8 of this Book are identical ■vvitfi the karikas 20, 21 
and 22 of the Book III respectively excepting only this that in karikas 111, 20 
and 22 there is the word hhaVa, while in IV. 6 and 8 the reading is dharma. 

For the words jata and ajata see MK, XX. 12-14. 

’ According to S the second half of the karika (‘But how is it that the thing 
which is unborn and immortal should become mortal’) means, in fact, that how it 
should take birth in reality. He writes: svabhiivenamrto bhavo martyatam 
gacchati paramSrthato jayate. Ill, 22. 
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one. Now an, unborn one is by its own nature immortal. And 
this death of the immortal one is utterly absurd. 


The author continues in support of 


his above statement: 


7 

na bhavaty amrtam martyam na martyam amrtam tatha 1 
prakrter anyathabhavo na kathancid bhavisyati 11^ 

‘The immortal does not become mortal and a mortal one 
does not also become Immortal; for the change of nature can 
in no way be possible.’ 

The second half of the karika is repeated in karika IV. 29, 
and seems to have mostly been taken here from Nagarjuna’s 
MK, XV. 8, which runs as follows: 

yady astitvam prakrtya syan na bhaved asya nastita I 
prakrter anyathabhavo na hi jatupapadyate 11^ 

The author having shown here that nature does in no way 
change says in the next karika that if a thing which in its own 
nature is unborn (ajata) and hence regarded as immortal {amrta) 
comes into being (jayate] and thus becomes mortal (martya), 
then owing to this very fact it cannot remain changeless. The 
point is that which is unborn or immortal by its own nature 
should remain always so. But if you say that the unborn takes 

1 See III, 2), and the note I on IV. 6. ... 

^ The following may also be quoted here from the same work : 

prakrtau kasya casatyam anyathatvam bhavisyati | 
prakrtau kasya ca satyam anyathatvam bhavisyati ]| XV. 9. 
kasya syad anyathabhavah svabhavas cen na vidyate | 
kasya syadanyathabhavah svabhavo yadi vidyate || XIII. 4. 
kah svabhavam prahasyati | XXIII. 24. 
svarupasyanyathabhavasambhavat. 

Candraklrtti on C5, VIII. 4(179)5 
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birth, or the immortal becomes mortal, evidently it undergoes 
a change. But no change of nature is possible. The klrilca 
runs : 


8 

svabhavenamrto yasya dhatmo gaccKati martyatam 1 
krtakenamrtas tasya katham sthasyati niscalah 11^ 

‘How can he, accoding to whom a thing which is' naturally 
immortal becomes mortaF, maintain that an immortal thing, 
when it becomes artificial*, will remain changeless?’ 

The following may here be quoted from Nagarjuna’s 
MK, XV. 1-2 in which one should note the word kliaka:* 

na sambhavah svabhavasya yuktah pratyayahetubhih I 
hetupratyayasambhutah svabhavah krtako bhavet II 
svabhavah krtako nima bhavisyati punah kathain I 
akrtrimah svabhavo hi nirapeksah paratra ca II 


1 See III. 22. 

* That is, takes birth. See note 2 on IV. 6, 

> 

3 The word hrtaka in the karika ia\ is to be explained faking it as noun, 
i.e., krtakaioa, just as the word anadi in IV. 14 is evidently for anaditVa. 
Anandagiri lends his support writing (III. 22) krtakeneti. krtahatvasya , 
yat krtakam tad anityam iti.° C/, Say an a who explains manojoipat/ 
iTA, VII. 6) as “patitoa. 

< It seems that our author had these karikas of N a g a r j u n a in his mind 
while writing his own and so he has unconsciously written hiiaka instead of 
kfiohotva as is required. 
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In order to explain as to how nature {prakrti or soahhava) 
cannot cheinge Gaudapada proceeds to define it in the 
next karika; 


9 

samsiddhiki svabhaviki sahajapy akrta ca ya I 
prakrtih seti vijneya svabbavain na jabati ya II 

‘That is to be known nature {pTokrii) which is self-existent,* 
natural, innate, not artificial and one that does not give up its 
own being.’ 

As regards soabhaoa Candrakirtti explains it follow- 
ing Nagarjuna in his MV, pp. 264-265, that it is nothing 
but always non-origination (saroadsnufpada eoa). He says that 
by sVahhaVa we are to understand that which is independent 
of other {paranirapeksa) and as such not artificial iakrtrima), 
and thus having no existence before it does not come into being 
(not abhutva bhaoah). Therefore the svabhava of fire is nothing 
but its non-origination {anutpada) , and not its heat, because 
it depends on its cause and conditions, and comes into being 
after having no existence at first*'. 


1 The word samsiddhiha may also mean that which comes into being 
simultaneously {saha-riipanna) as illustrated by Gaudapada and M a t h a r a 
(Chauhhamba Srmskrit Series, No. 296) in their commentaries on SK, XLIll of 
livarakrsna; tatra simsiddhika yatha bhagavatah kapilasyadisarge utpadya- 
manasya catvaro bhavah sahotpannah. The explanation of S is as follows : 
samyrik siddhih samsiddhis tatra bhava samsiddhiki. yatha yoginam animadya- 
ilvaryapraptih prakrtih sa." 

2 MV, p. 265: sarvadanutpada eva hy agnyadinam paranlrapeksatvad 
akrtrimatvat svabhava ity ucyate. 
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Now having shown that there is no origination of anything 
the author proceeds to say in the next karika that there is also 
neither decay nor passing away : 

10 

jaramarananirmuktah sarve dharmah svabhavatah 1 

jaramaranam Iccbantas cyavante tanmanisaya II 

‘All things are by nature free from ‘old age’ (decay) and 
‘death’ (passing away), So the persons who believe in ‘old age’ 
and ‘death’ are reborn owing to their that very thought,’ 

That there can be neither jara nor marana is very elaborately 
established byNagarjunain his MK, XI. 3 ff . from which we 
cull the following two couplets ( 3 and 4) ; 

purvam jatir yadi bhavej jaramarariam uttaram ' 
nirjaramarana jatir bhavej jayeta camrtah II 
pascaj jatir yadi bhavej jaramaranam aditah i 
ahetukam ajatasya syaj jaramaranam katham il 

For further details readers are referred to the original text of 
Nagarjuna with MV. 

The author attacks the doctrine of jati from different points 
of view and refutes it in the following way referring first to the 
followers of the Sainkhya system who hold the theory of actual 
existence of an effect in its cause isatkflryatiada)? 

II 

karanam yasya vai karyam karanam tasya jayate 1 
jayamanara katham ajam bhinnam nityam katharn ca tat II 

‘(It is to be admitted by him) according to whom the cause 
itself is the effect, that it is the cause that takes birth (r.e., is 

See notes on IV. 3 and SK, IX. 



IV. 11] 


aGAMASaSTRA 


113 


produced). And in that case how is it that the thing which 
takes birth and is thus different (from the effect) can be 
regarded as unborn {aja) and how it can be permanent 

In the Sankhya system prakrti or pradhana is held to 
be the first or original cause (mula \arand). It is ‘unborn’ 
(aja) and permanent (nitya). From it other things are 
gradually produced. This view is criticized in this and the 
following karikas by our author. 


^ The point is that there must be some difference between that which is 
produced and that which is not produced [jayamana and aja) . 

& explains the word hhinna in a different way saying that it means Tent 
asunder’, 'divided into parts’ or ‘opened’ {vidirna, sphutita) implying thereby 
’subject to some change.’ And that which admits of any kind of change 
cannot be permanent. 


The identity of cause and effect may be viewed from 
two different points, viz., the cause is not other than the 
effect (^aryabhmnai^ iiaranam), or the effect is not other than 
the cause (horanabhinnam karyam). But in neither case can 
the Saihkhya system be defended. The object of the first 
viewpoint is shown in the present karika which says : If the 
cause is not different from the effect then it is to be admitted 
that it is the cause (and not the effect) that ‘ takes birth ’ 
{jayate) and thus, if you accept it, the cause cannot be regarded 
as ‘ unborn ’ (aja), as you hold it to be. 

Now, in order to avoid this difficulty one may follow the 
second point of view saying that the effect being not different 
from the cause the former is as aja as the latter ; and thus 
one cannot say that the cause is not aja. The author, however, 
says in the next karika that this argument, too, cannot be 
accepted : 

1201B— 15 


114 


aGAMA^aSTRA 


[IV. 12-13 


12 

karanad yad* ananyatvam atah karyam ajarn yadi 1 
jayamanad dhi vai karyat karanam te katharn dhruvam 11 

‘ If you hold that the effect is also ‘ unborn ’ {aja), for 
there is no difference of it from the cause (which is aja), then, 
how is it, in your opinion, that the cause is permanent when 
the effect is produced ?’ ^ 

^ The reading should be here yad and not yadi as discussed elsewhere. 

’ S explains c saying that how it is that the cause being not different from 
the effect, thatjs, being produced, can be permanent : jayamanad dhi vai karyat 
karanam ananyan nityam dhruvam ca. 


The author offers further grounds : 

13 

ajad vai jayate yasya drspntas tasya nasti vai 1 
jatac ca jayamanasya na-vyavastha prasajyate II 

‘There is no illustration (to give) for him who holds that 
a thing is produced from what is unborn*. (On the other 
hand, if it is maintained that) a thing is born from what is 
born, then there follows no finality, it leads to an endless series 
of causes (anavastha) 

Here in the text in d na is to be taken with vyavastha 
(as na-vyavasthd = aoyavastha = anaVaatha) and not with 
prasajyate. ^ explains : na vyavastha prasajyate anavasthanain 
syad ity arthali. 

The second half of the karika means that if A is pro- 
duced from B which you take as produced (jata), by 
the very fact that it is produced it must have been produced 


1 That is, existing from all eternity. 
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from one C, and C, too, in the same way must have been 
produced from one D, and so on. Thus it is impossible to 
ascertain the ultimate cause of a thing.^ 


^ Cf. Candrakirtti (MV, p. 15) : na ca vidyamanasya punar utpatlau 
prayojanam paSyamah, anavastham ca pasyamah ; AKV (quoted in MV, p. 13) : 
utpannasya punar utpattau kalpyamanayam anavastkaprasangak ; MA (quoted 
in MV, p. 13) : jatasya ianma punar eva ca naiva juktam ; SS, p. 262 (from 
ASP) : kim pimar ayusman subhute ulpanno dbarma utpatsyata utanutpannah. 
subbutir aha. naham ayusman sariputra utpannasya dharmasyotpattim icchami 
na canutpannasyeti. CS, 260 : 

sambhavah kriyate yasya prak so slTti na jmjyate 1 
sato yadi bhavej janma jatasyapi bhaved bhavah || 


In support of this ajatioada the author offers further 
arguments ; 


14 


hetor adih phalam yesam adir hetuh phalasya ca 1 
hetoh phalasya canadih katham tair upavarnyate II 


‘ How Ccm those who hold that the antecedent of a 
cause is its effect and the antecedent of an effect is its 
cause, describe that there is no beginning of the cause 
and the effect?’ 

In c anadi means ‘ absence of beginning ’ (ader abhavah). 
S explains it by anaditva. Cf. hlta\a in IV. 8c. 

Let us take here an example {IV. 20). As regards a 
seed (blja) and its sprout {aftkura) it is said that they have 
no beginning, for it cannot be ascertained as to whether the 
seed was first and then the sprout, or the sprout was first and 
then the seed, each of them being dependent on the other for 
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their existence. Yet, they sny thnt the antecedent of the 
sprout is the seed nnd thnt of the seed is sprout. This cannot 
he justified. 

The point is further dealt with in the following hnrikns : 

15 

hetor ndili phalam yesam ndir hetuh phalasya ca I 
tatha janma bhavet tesani putrnj janma pitur yathn n 

* To those who maintain thnt the antecedent of a cause is 
its effect nnd the antecedent of an effect is its cause, the 
production of a thing would be just after the manner of the 
birth of a father from the son.’ 

The point is thnt if it is held thnt the antecedent of a 
cause is its effect and vicc-Versa, then it would follow from it 
thnt ns n enuse produces its effect, so an effect, too, produces 
its cause ; nnd if one accepts it one would also accept thnt a 
son begets his father. But it is absurd. 

Cy. NiigSrjunn in his ViV, 50 : 

pitrn yndy utpndynh putro yndi tenn cnivn putrenn [ 
utpndynh sn yndi pitn vndn tntrotpadnynti hn(i hnm 1| 

Here in the second half yndf, though suppoited by the 
Tibetan text, seems to be redundant. 

See NS. 11. 1.41, IV. 1.39; BA. IX. IM: 

pits cen nn vinn putrnt kutnh putrns 3 m snmbhnvnl.i ) 
putrnbhnve pitn nnsti tnthnsnttvnni tnj'or dvnj'ofi || 

As regards the relntionship between heiu 'cause’ nnd pJwla 
'effect’ see MK. XX. specinllj' XX. 20 : 

ekntve phnlnhelvoh synd nikj'nni jnnnknjnnynyoli | 
pfthnktv'e phnlnhetol.i synt tulyo hetur nhetunn || 
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MV writes here : na canayor ekatvam pitaputrayos caksus- 
caksurvijnanayor bijankurayos ca aikyaprasangat. 

The next karika says that there must be an order (krama) 
of a cause and its effect as to whether the cause or the effect 
precedes, otherwise there cannot be any relationship between 
them, and consequently nothing can be produced : 

16 

sambhave lietuphalayor esitavyah kramas tvaya I 
yugapat sambhave yasmad asambandho visanavat 11 . 

‘ As regards production (samhhava, i,e., jati) you must 
determine an order of the cause and the effect; for, if they are 
simultaneous they cannot be related ( to each other ), as the 
horns ( of an animal ).’ 

This argument is found in Buddhist works as shown below. 
As regards the production of an effect by its cause only three 
orders are possible, and not more. For, it may be said that first 
there is the cause and then the effect {purva-krama ‘prior order’); 
or it may may be said that first there is the effect and then the 
cause {apara-krama ‘ posterior order ’); or, again, it may be said 
that the cause and the effect are simultaneous {sahalirama ‘the 
order of simultaneity ’). But it is clearly shown that none of 
them can be justified. Says Nagarjuna, MK, XI. 2 : 

tasman natropapadyante purvaparasahakramah | ^ 

^ Candrakirlti introduces it tMV) saying: ata eva sarnsarabhavaj 
jaiamaranadlnam purvaparasahakranra api na santityaha. 

The following may be quoted here from MK, XI. 3-5 : 
purvam jatir yadi bhavej jatamaranam uttarara | 
niriaiamarana jatir bhavej jayeta Camrtah |1 
pa^caj jatir yadi bhavej jaramaranam aditah 1 
ahetukam ajatasya syaj jaramaranam katham || 
na jaramaranenaiva jatis ca saha yujyate | 
mriyeta jayamanal ca syac cahetukatobhayoh || 
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Op. cit. XI. 6 : 

yatra na prabhavantyete purvaparasahakramah [ 

For details the reader is referred to the jvhole of the 
chapters XI and XII. 

In the karika under discussion Gaudapada referring to 
the k.rama of cause and effect refutes their simultaneity saying 
exactly what is said by Nagarjuna (MK, XX. 7) and his 
commentator Candraklrtti : 

phalarn sahaiva samagrya yadi pradurbhavet punah | 
ekakalau prasajyete janako yas ca jayate || 

‘ Should an effect come into existence just with its cause in 
its entirety then that which produces and that which is produced 
become simultaneous.’ 

Here Candraklrtti adds : na caikakalayoh savyetara- 
govisanayor janyajanakatvam drstam vamadaksinakarayos 
caranayor va. ‘But it is not seen that between two simultaneous 
things there is any such relation as between the producer 
(janako) and the produced (janya), just like between the right 
and left hands or feet.’ ^ 

This order of cause and effect has again been referred to 
later on (IV. 1 9) by the word kramakopa ‘incompatibility of 
order.'’ ® 

2 Sometimes the female breasts are cited as example in such cases. 

3 See Candraklrtti (MV, XL7-8J; talra yadi purvam karanam p£ifcSt 
karyam syad akaryakam karanam nirhetukam syat. atha purvam karyam palcat 
karanam evam api karanat purvam karyam nirhetukam eva syat. atha yugapat 
karyakarane syatam evam ubhayam apy a[helu]kam syat. 
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Now, according to these three orders (krama) of cause 
and effect there may be three propositions respectively, viz., 
(j) the cause produces its effect, (li) the effect produces its 
cause; and (nij the cause and its effect produce each other 
Of these three propositions the second^ is taken up in the 
following karika : 


17 

phalad utpadyamanah san na te hetuh prasidhyati 1 
aprasiddbah katham hetuh phalam utpadayisyati 11^ 

I 


‘ Your cause' coming into being from the effect cannot come 
into existence ; how will, therefore, the cause that has not 
come into existence produce the effect ?’ ' ' ' 


The argument of our author seems to have been based 
on what Nagarjuna has said (MK, X. 10): 

yo ’pehsya sidhyate bhavas tarn evapeksya sidhyati | 
yadi yo ’peksitavyah sa sidhyatain kam apeksya kah |1 


* See here Nagarjuna with Candrakirtti, MK, XX. 5-7, and 
specially the following line !MV, p. 395, 11. 5-6) : yady evam phalasya hetor 
utpattau dosa evam sati sahotpannaiva samagri phalasya janihaslu tad yatha 
pradipaprabhayah. 

^ It appears that a karika dealing with the first proposition is now lost 
between karikas 16 and 17. For, as the second and third propositions are 
discussed (IV. 17, 18), one may naturally expect to have the discussion also 
of the first proposition, but it is not to be found. Can we think that the 
author himself has omitted it? 
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Candrakirtti explains it thus (MV, p. 208) : 

tatra yadi yo ’gnyakhyo bhavo yam indhanakhyam bhavam 
apeksya sidhyati, indhanakhyas ca bhavo yo 'gninatmasiddhya- 
rtham apeksitavyah, sa yadi tam pvagnyakhyatn padartham 
apeksya sidhyati, kathyatam idanim sidhyatain kam apeksya ka 
iti. yada cagnyabhave satindhanasya siddhir^eva nasti tada- 
karanasyendhanasyabhavat kutas taddhetuko ’gnih prasetsyati . 

It says that if the fire is effected having regard to its 
fuel and the fuel is effected having regard to the fire, neither 
of them can be effected. See also the next kgrika (MK, X. II): 

yo ’peksya sidhyate bhavah so ’siddho ’peksate kathatn [ 

athapy apek-sate siddhas tv apek.sasya na yujyate li 

Mark here the use of the root sidh with or without 
the prefix pra- by Gaudapada, Nagarjuna and 
Candrakirtti. 

This point is further discussed in the following karika : 

18 

yadi hetoh phalat siddhih phalasiddhis ca hetutah 1 
katarat purvam utpannam yasya siddhir apeksaya II 

‘ If the coming into being of the cause is from the effect 
and that of the effect is from the cause, which (of the two) 
has first come into being, — the coming into being of which is 
dependent?’ 

Read here the following quoted from N agarjuna’s 
MK, X. 8 ; 

, yadindhanam apeksyagnir apeksyagniip yadindhanatp | 
katarat purvanispannam yadapeksyagnir indhanarp (| 
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MV (p. 207) runs here as follows : 

asyendhanasyayam agnir dahakah kartety evam yadlndhanam 
apeksyagnir vyavasthapyate, asyagner idam indhanaip karmety- 
evam agnim apeksya yadindhanatn, tat katarad anayoh purva- 
nispannam. kirn indhanam yad apeksyagnih syat, utagnir yam 
apeksyendhanarp syat. 

Mark the wording of c in both the karikas quoted above. ^ 

I See P o u ss i n : JRAS, 1913, p. 139 

The author proceeds to show very clearly in the next 
karika as to how the Buddhas have explained the theory of 
ajati ‘non-origination : 


19 

asaktir aparijnanam kramakopo ’tha va punah 1 
evam hi sarvatha buddhair ajatih paridipita 11 


‘As there is absence of capability, or complete ignorance, 
or, again, incompatibility of orders, the Buddhas elucidated 
(the theory of) absolute non-origination [ajati)'. 

Against the theory of jati there are given three reasons 
in the present karika, viz., (i) aiakti ‘absence of capability’, 
(fi) aparijnana ‘complete ignorance’, and {Hi) \ramaliopa ‘incom- 
patibility of orders’. Of these three the. third, i.e., kxvmaliopa 
has already been discussed in karika 16d But what do the 
other two terms asakti and aparijnana signify? The answer 
will be found in Buddhist works. In regard to asakti it 

1 On this as well as on asakti ’.asamarthya) one may be referred to the 
ksanabhafiga-vsda in the Buddhist section of the SDS. 
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refers to IV. 3 where two classes of teachers are mentioned, 
one holding satkaryavada and the other asaikflryavada. It has 
already been shown (IV. 4) that the Buddhists subscribe to 
neither of these two views. Nagarjuna says (MK, I. 6), 
as has once already been quoted : 

naivasato naiva satah pratyayo ’rthasya yujyate | 
asatah pratyayah kasya satas ca pratyayena him || 

It says that one cannot be a cause of either an existent or 
a non-existent thing, for, how is it that there is a cause of a 
thing which is not in existence? And what is the use of a 
cause of that which is already existent? 

The opponent may say here : Well, when we speak of the 
cause of a non-existent thing we thereby mean to say that 
the cause is of a future thing. Candraklrtti replies (MV . 
on MK, I. 6) to it by quoting the following half of a verse in 
his MA (VI. 58) which is now available only in its Tibetan 
version edited by Poussin in BB (IX) ; 

bhavi§yata ced vyavahara istah . 
saktim vina nasti hi bhavitasya ] ^ 

It means that if you want to say that the cause is of a future 
thing, then owing to the want of energy that thing cannot come 
into being, 

* In Tibetan 

gal. te. hbyun. bar. hgyur. bas. besnad. hdod. na ! 
nus. pa. med. par. hdi.yi. hbyun. hgyur. med I 

The other half of the verse in Tibetan runs : 

phan. tshun. don. la. brten. pahi. grub. pa. ni 1 
grub. min. nid. ces. dam. pa. rnams. kyis. gsuhs 

1 1 may be translated into Sanskrit as follows : 

, paraspararthafrayini ca siddhih | 

, siddhir bhaven neti hi sadbhir uktam|| 
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The point here is this that in the coming into being of any- 
thing there must be some sakti ‘energy’, otherwise everything is 
possible from everything, or nothing is possible from anything. 
But the existence of such a sakti cannot be established. For, as 
discussed by Candraklrtti in his MA, VI. 57, it cannot 
be said that the sakti belongs to a thing 'that has come 
into being (jata), or to one that has not yet come into 
being lajata).^ 

I think this asakH is referred to here by Gaudapada in 
his present karika. 

Now aparijnana in the karika seems to me to be nothing but 
pmVaparaparijnana ‘ absolute Ignorance of the first and last 
(points)’ in karika IV.2i . And this purvapaTaparijmna is in resdity 
purOaparakoti-aparijfiana, thatds, absolute ignorance of the first 
and last points, i.e., the beginning and the end of the world as 
well as anything in it. To this theme a whole chapter (XI) is 
devoted in the MK, owing to which it is called purvaparakoti- 
pafik?^ ‘ the Examination of the First and the Last Points.’ Let 
here be quoted the first karika of it (XI. I) : 

purva prajnayate kotir nety uvica mahamunih ] 
satnsaro ’navaragro hi nasyadir napi pascimam || 

‘ The great sage said that the first point (of the world) is not 
known, for it is without the first and last points owing to the 
fact that it has neither the beginning nor the end. ’ 

Candr akirtti comments : kotir bhago desa iti paryayah. 
purva kotih purvo desa ity arthah. yadi hi samsaro nama . kascit 


3 skyes. la. nus. pa. srid. pa. yod. ma. yin | 
ma. skyes. no. bo. lahan nus. yod. min. ni ( 

The Sanskrit rendering in prose may be : jate saktir na sambhavati, 
ajalasvabhave’ pi laktir nasli. 
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syat niyatam tasya purvam api syat pascimam api ghatadinam 
iva. uktarn ca bhagavata anavaragro hi bhiksavo jatijara- 
maranaaamsara iti/ tasmln nasti samsarah purvaparakotya- 
nupalambhad alatacakravad iti slhitatn. 

It is to be noted here that puroaparalioiyaparijmna (or 
°IzotyanupalaTnbha) is not only of the world, but also of every- 
thing. So says Nagarjuna (MK. XI . 8) : 

purva na vidyate kotih sainsarasya na kevalam | 
sarvesam api bhavanam purva kotir na vidyate|| 

‘ It is not only of the world, but also of every thing that 
there is no existence of the first point. ’ 

Nagarjuna proceeds to say (MK, XI. 2) : 
naivagram navarain yasya tasya madhyain kuto bhavet | 

‘ How is it that that which has no beginning nor the end 
should have the middle? 

And the very thing is said also by our author (II, 6, IV. 31) : 
adav ante ca yan nasti vartamane ’p* tat tatha ( ® 

‘ That which is not in the beginning, nor in the end, is so* 
also in the present.’ 

See IV, 31 


i See DA, p. 197, 1. 5 ; SN, Vol. II, pp. 178, 193, Vol. Ill, pp. 149, 15 1. MP, 
11.3. 2 (pp. 50-51); KV, I. 1. 159. 

E adavante ca yan nasti madhye ’p* tat tatha. 

NayopadeSa, 14. 

jassa n’atthi pura paccha majjham tassa kuo siya. 

AS, 4.4. 1.3. 

It is not also in the middle, as says 6 (tan madhye ’pi nastiti). 
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It has been shown before that causation (hetuphalabhava) in 
cases of origination is not possible. But one may meet the 
objection offering the example of seed and sprout {bija and 
afikura). For it is evident that a sprout comes into being from 
a seed and a seed from a sprout. There is an endless series of 
it. yet the fact cannot be denied. Thus by dint of the 
example causation is established. The author, however, says 
that the example does not establish any causation, though it 
may appear to do so,, according to you. Therefore until it is 
established to the satisfaction of both the parties this example 
cannot be cited. Thus he says : 


20 

bijankurakhyo drstantah sada sadhyasamo hi nah I 
na ca sadhyasamo hetuh siddhau sadhyasya yujyate II 


‘ To us the illustration of a seed and its sprout is always 
like a thing that is yet to be proved {sadhyasamo). And a 
reason (hetu) which is like one that is yet to be proved 
{sadhyasamo) cannot be used for establishing a thing in 
question’ . 

Nagarjuna has discussed (MK, X) the point thoroughly 
taking the example of fire and fuel {agni-indhana) and has 
arrived at the conclusion that there cannot be any causation 
{hetuphalabhava) of anything. Let us cite here only the 
following few lines from this work : 

yad indhanam sa ced agnir ekatvam kartrkarmanoh | 
anyas ced indhanad agnir indhanad apy rte bhavet || 

nityapradipta eva syad apradipanahetukah | 

punar arambhavaiyarthyam evam cakr makah sati|| X. 1-2. 
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agnlndhanabhyam vyakhyata atmopadanayoh kramah 1 
sarvo niravasesena sardham ghatapatadibhih |j X. 15, 

Candrakirtti says on CS, IX. 8 : tasmad evam hetu- 
phalabhavavyavasthabhavad dvayam api ihetu and phala) 
svarupena na sidhyati.^ 

sadhyasama heta is one of the fallacies of a reason (hetva- 
bhasa). It is an assertion identical with the point to be proved, 
petitio principii. See NS, I. 2. 4, 8; V. 1. 4. 

The word hetu has been used here in the karika in the sense 
of drstanta, as says S. 

^ The Sanskrit text has not yet been discovered hence it is reconstructed (see 
my edition) from the Tibetan version which runs: dehi. phyir. de. Itar. na. rgyu. 
dan. hbras. bu. dnos. po. rnam. par. gnas. pa. med. pahi. phyir. gfii. ga. ran. gi. 
no. bos. grub. pas. yod. pa. ma. yin. no || See also the karika and MA, p. 150. 

The opponent says referring to karika IV. 19 : 

21 

purvaparaparljnanam ajateh paridlpakam I 
jayamanad dhi vai dharmat katham purvam na grhyate II 

‘ The absolute ignorance of the first and the last (points of a 
thing) is elucidator of non-origination; but how is it that the 
first (point) is not known (of a thing) which actually comes into 
being ? 

The word puroaparaparijnana has already (IV. 19) been 
explained. 

To the question raised above the author gives his reply in 
the following karika actually in the words of Nagarjuna and 
his followers ; 
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22 

svato va parato vapi na kincid vastu jay ate I 
sad asat sadasad vapi na kincid vastu jayate II 


‘ Nothing is produced either from itself or from other than 
itself, nor is anything produced which is existent, non-existent, 
or both existent and non-existent 

The author wants to say here that should there be a thing 
that originates (jayate) one may say that it has its first point 
(purva lioti), i-e., the state of its becoming or being produced, 
but in reality there is nothing of the kind. For the first half of 
the karika see Nagarjuna: 

na svato jayate bhavah parato naiva jayate | 
na svatab .paratas caiva jayate jayate kutah IF 

MK, XXI. 13, see also XXIII. 20. 

‘ A thing comes into being neither from itself, nor from 
another, nor from both, itself and another; and that being the 
case, how can it come into being at all ?’ 

na svato napi parato na dvabhyaip napyahetutah | 
utpanna jatu vidyante bhavah kvacana kecanall 

Op. cit, I. I. 

‘ There are nowhere and never such things as are produced 
either from themselves or from others, or from both, or from 
one that is no cause at all.’ 

1 Here the point ‘not existent-and-non-existent (na sad-asad)' may also be 
added. See IV. 83. 

2 Quoted in BAP, p. 339, and SS. p. 18. 
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For the second half of the karika the reader is referred to the 
following line ofNagarjuna (MK, 1.7) : 

na san nasan na sadasan dharmo nirvartate yada | 
katham nirvartako hetur evairi sati hi yujyate li® 

‘ When nothing existent, non-existent, or both existent and 
non-existent, comes into being, how is it reasonable to say that 
a cause brings about a thing?' 

^ See : 

na san nasan na sadasan na capyanubhayatmakam I 
catuskotivinimuktam tattvam madhyamika viduhll 

This couplet is attributed to Sarahapada in SS, p. 15 and found in a 
book Jnanasarasamuccayo, 28, The original Sanskrit of this work is not yet 
found, but there is a Tibetan version (Tanjur, Mdo, Tsh; Cordir. Ill, p. 29). 
Here the authorship of the original book is attributed to Ary a dev a. In 
Tibetan it is called Ye. ies. sSin. po. kun. las. btus. pa. The present karika is 
quoted in BAP, p. 359, and many other books both Buddhist and non-Buddhist. 
In this connection see IV. 83-84, and atas tattvam sadasadubhayanubhayatmaka- 
catuskotivinirmuktam liinyam cva in SDS (Buddhism section). Bib. Ind,, 1858, 
p, 14. 

The next karika is a reply to those who maintain the 
theory of origination (jativada) on the ground of the rule of cause 
and e£Fect [hetuphalaoyavastha) saying that both of them are 
without a beginning and as such cannot come into existence : 

23 

hetur na jayate ’nadlh phalarn vapi svabhavatah 1 
adir na vidyate yasya tasya jatir na vidyate II ^ 

1 All the MS.S. utilized for the Anandasram editions as well as those 
(not less than sixteen) collected from different provinces and examined 
by myself including different extant editions read 'nadeh for nadih in a 
and hy adir for jatir in d. With these original readings the karika 
hardly gives any appreciable sense. What does the second half 
with that reading (adir na vidyate yasya tasya hy adir na vidyate) 
mean? With the reading jatir for hyadir suggested by me the sense is 
quite cleat and it is in one wry supported by the explanation given by the 
commentator, S, who has twisted the text with the reading hy adih saying: 
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‘A cause as well as an effect having no beginning does 
not naturally come into being, for that which has no beginning 
has no origination.’ 

Compare BC, IX. 123 : 

hetor adir na ced asti phalasyadih kuto bhavet | 

‘Should there be no beginning of a cause how could an 
effect have a beginning ?’ 

yasmad adih kSranam na vidyate yasya loke tasya adih purvokla jatir na vidyate. 
The reason for suggesting ’nadih for ’nadeb is this that by doing so the meaning 
becomes quite clear and only as such is supported by the second half 
of the karika. 

24 

Now, a few words are necessary to introduce the words 
prajnapti and samklGsa in the next karika. We say ‘It is a tree’, 
and by saying so we affirm the existence of the tree. We 
know thereby that in reality there is a thing which is called 
‘tree.’ But some thinkers including a class of Buddhists 
would utterly deny the existence of such a thing. According 
to them there is nothing that can be called a tree. That 
which is known to us as a tree is nothing but a mere under- 
standing isamkhyd), a designation {samjfia); it is only making 
known to others (prajnapti) > that is, the practical denomination, 
simply a common use (vyavahara), it is merely a name (rtdman) 
and nothing else. And it is only on account of its having 
the branches, the leaves, etc., that it comes under the 
generally understood term of ‘tree.’ Similarly there is nothing 
in fact like a branch, a leaf, and so on, it being merely a 
current term, an enumeration, a designation, an expression or 
a distinctive mark of discourse ^ 

1 DS, § 1308 {see Buddhist Psychology, pp. 340-341); kaUme dbammS 
pannatti. ya tesatn tesam dhammanam sankha samaGna paBnatti voharo namam 
namakammam namadheyam nirulti vyanjanam abhilapo. Compaie here 
the theory against that of what is known as Avayavivada, BA with BAP, IX. 79 
seq. and ASP, p. 97. There is also a small separate treatise entitled Avayavi- 

1201B— 17 
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The true literal significance of the word prajnapti, ‘practical 
denomination’, is ‘making known’ (bhavasadhana); or ‘that 
by which a thing is made known’ {Jiaranasadhana), i.e., 
name or term. Or, again, it may mean what is made known 
{fiarmasadhana] In the present case the word is used in either 
of the first two senses. 

On the use of the word prajnapti in Buddhist works 
Kumarila’s observation (TV, 1.3. 12, p. 234) is interesting: 
lakyadigranthesu punar yadapi kincit sadhusabdabhiprayenavi- 
nastabuddhya prayuktam tatrapi prajnapti'vijnapti-pasyata- 
tisthatadiprayaprayogat kincid evaviplutam labhyate. kim uta 
yani prasiddhapabhrastadesabhasabhyo py apabhrastataranj 
bhikkhave ityevamadini. See here its Tjka Nyayasudha. 

As regards sarnfilesa it has also a special sense in Buddhist 
works. It is well-known in Buddhist literature along with 
its opposite term vyaoadana. They mean ‘impurity and 
purification’ respectively. See BA with BAP, IX, 28, By 
impurity the mind (cUta) becomes impure and by purification 
it becomes pure. This samljZeia is threefold; (1) ZeZeia ‘passion’ 
(i.e., raga, dvesa and moha), that can be avoided by right 
view (darsana) and meditation (bhaVana); (2) Z^arman ‘act,’ 
bad (‘aZeusa/aj, and good-impure (kasalasrava) ; and (3) janman 
‘ birth ’ (or phala ‘ fruit recompensejthatprojects the existence). 
See Vis, pp. 214 ff. Let the following be quoted here 
from Tk, p. 28 : 

tatra kleaakarmajanmatmakas trividhah satnklesah. 


t\ira\arana by PanditaAiokain the Six Buddhist Nyaya Tracts, Bib. Ind., 
pp. 78 ff. The well-known 'Chariot Simile’ in the Milindapanha, pp. 27 ff. 
(11. 1. 1) may also be referred to here. The Avayaoivada is established among 
others in the following works of Brahmanic authority: NS, II. 1.33 ff., 
PB with NK on VSt. , pp. 41 ff. 

* ASh, § 107 pafifiatti pana panfiapiyatta (Skt. prajhapyatvat) pafiaatti. 
pafifiapanato (Skt. prajnapanatah) va pafinattiti ca duvidhS hot:. Thus the first 
is \armasadhana and the second bhavasadhana, 
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The following occurs In MSBT, pp. 34-35 : 

Iklesa eva samklesa Iti klesa]samklesah. evam karma- 
Isamkleso] janmasarpklesah. kleso hi pravartamanah svaparat- 
manor vyabadhakatvat samklesah. yathoktam sutre® rakto hi 
ragaparita atmavyabadhayapi cetayate paravyabadhayapi cetayata 
ubhayavyabadhayapi cetayate. evarn dvesamohayor api 
jnatavyam iti. karma janma ca samklesapravartanad api 
samklesah. 

^ This is, as pointed out by S. Yamaguchi, from AN, III. 54. 


Now, the opponent having his hold on the meaning of 
the word prajfiapti as well as samljlesa well-known among, 
and accepted by, Vijnanavadins, who maintain that there is, 
in fact, only vijfiana and the external word has no reality 
at all, proceeds to refute their views, the purpose thereof 
being that if the existence of external things is once 
established one will have to accept their jati, too. 

The karika runs thus; 

prajnapteh sanimittatvam anyatha dvayanasatah I 
samklesasyopalabdhes ca paratantrastita mata 11 


‘The practical denomination (prajfiapti} has its (objective) 
cause (nimitta),^ for otherwise there is the disappearance of 
the two; (owing to this fact) as well as the experience of 

1 For nimitta see IV. 25, 27,75, 77,78; LA, pp. 225-226 : tatra nimittam 

punar mahamate jac caksurvijnanasyabhasam agacchati rupasamjnakam, 
evam liolragkranajihvakayamanovijfiananam labdagandkaiasasprastavyadhaima- 
samjnakam, etam nimittam iti vadami; p. 228: tatra mahSmate nimittam 
yat samsthanakitivUesakararupadilaksanam drSyate tan nimittam. 
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impurities (samkleSa-upalabdhi) (their) existence is regarded as 
dependent [paratantra) 


It says that it must be admitted that prafifiapti must have 
its nimitta ; i.e., the objective cause ; for otherwise there will 
be no notion of the (dvayaY, i.e., grahya and grahaka ‘ the 
percipient and the perceptible,’ in other words, the subject 
and the object, — a fact that cannot be denied. And, again, 
owing to samlilesa-upalahdhi it is also to be admitted that 
there must be some things (for example, as the Buddhists would 
say, sk.andhas, dhatus, ayatanas) that are the causes of these sam- 
kleias. Thus the things to which the prajnapti and the sam- 
kleia-upalabdhi owe their existence are external and have their 
origination (jaii). 

The argument advanced here has two parts: first, owing to 
the existence of prajnapti the existence of its cause, too, is to be 
admitted; and second, as there is the experience of samkle^as 
there must be also their cause. Both the parts of the argument 
are taken from Buddhist works. As regards the first let us 
quote here a few lines from the LA, p. 104 : 

punar aparam mahamatir aha. nanu bhagavann abhilapa- 
sadbhavat santi sarvabhavah. yadi punar bhagavan bhava 
na syur abhilapo na pravartate, pravartate ca. tasmad 
abhilapasadbhavad bhagavan santi sarvabhavah. bhagavan aha. 
asatam api mahamate bhavanam abhilapah kriyate yad uta 
sasavisanakurmaromabandhyaputradmam loke drsto'* ’bhilapah. te 
ca mahamate na bhava nabhava abhilapyante ca. tad yad avocas 
tvam mahamate abhilapasadbhavat santi sarvabhava iti sa hi 
vadah prahinah. 

® For the word paraiantra see IV. 24, 73, 74. 

3 For doaya see II. I4; III. 29, 30; IV. 24, 61, 72, 75, 79, 87. 

< The printed text reads 'drs(o which is evidently wrong. 
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“Mahamati says again : ‘Is it not, O Blessed One, 
that all beings exist, for they all have their expressions 
{ahhilapa). If, O Blessed One, there exist no beings there. 
cannot be their expressions. Therefore, all beings exist on 
account of their expressions.’ Says the Blessed One : ‘There 
are, O Mahamati, expressions also for those which are 
non-existent, for example, the horn of a hare, the hair of a 
tortoise, the son of a ’barren woman, and so on. These are 
O Mahamati, neither beings, nor non-beings, yet they are 
expressed. Therefore, O Mahamati, the theory, as 
you say, that owing to expressions aU beings exist, is lost.’ ” "" 

The following couplet from the same work (LA- p. 105) 
supplies the gist of the above : 

ahasam sasasmgam ca bandhyayah putra eva ca [ 
asanto hy abhilapyante tatha bhavesu kalpana 11 

It is quoted in MV, p. 528, where occrus the foIlo^ving : 

tatrapi bhavahalpanapratisedhamatram nabhavakalpana 
bhavatvasiddher eveti vij'Seyarn. bandhyaputra iti sabdamatram 
evaitat. nasyartha upalabhyate yasyarthasya bhavatvam abhava- 
tvam va syad iti kuto ’nupalabhyamanasvabhavasya bhava- 
bhavahalpana yoksyate. 

The following is taken also from LA, p. 319 ?X. 430): 

asatsu sarvadharmesu prajnaptih kriyate maya [ 
abhilapo vyavaharas ca balanam tattvavarjitah |I 

It is to be noted that abhilapa and pTojnapti are synonymous 
with each other. See DSn, § 1308, quoted above, p. 129. 


5 See in. 37 : sarvSbhilapavigataK. 
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Now, as regards the second part we should like to quote 
a few lines also from a Buddhist work. Candrakirtti 
introduces the sixth chapter of the MK thus (MV, p. 137) : 

atraha. vidyata eva skandha [yatana] dhatavah. kutah. 
tadasrayasamklesopalabdheh. iha yan nasti na lada [sraya] sain- 
klesopalabdhir asti bandhyaduhitur iva bandhyasunoh. santi ca 
ragadayah klesah samklesanibandhanam. 

‘Here (the opponent) says; “Verily there are the slzandhas,^ 
ayatanasj and dhatus^. Why? Because there is experience of 
samklesas arising from them ; and because, on the other hand, 
there is no experience of sarnkJesas arising from that which 
has no existence, as of a barren woman’s daughter from a 
barren woman’s son.’’ ’ And there are attachment and other 
passions, the cause of sawklesa. 

With regard to prajmpti the following may also be quoted 
in this connexion : 

prajnaptir namamatreyatn’ lak.smanena na vidyate | 

LA, X. 23 (p. 267). 

prajnaptimatratn tribhavam nasti vastu svabhavatah [ 
prajnaptim vastubhavena kalpayisyanti tarkikah|| 

Op. cit, X. 86 (p. 275). 

Now the author proceeds to give his reply to the above 
prima facie case : 

* Five; riipa, vedana, samjfia, saipsl^ia, and vijnana. 

7 Twelve: six organs of sense and their objects, viz., six internal: eye, 
ear, nose, tongue, body, and mind ; and six external : form, sound,_odour, taste, 
contact and ideas. 

8 Eighteen : six organs of sense, their six objects, and six kinds of 
consciousness arising from them. 

S Calcutta ed, has prajnaptinamamairedam. 
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25 

prajnapteh sanimittatvam isyate yuktidarsanat I 

nimittasyanimittatvam isyate bhutadarsanat II 

‘ Seeing the recLSon (advanced above) one wants (to say) 
that the prajfiapti has its nimitta ; but seeing the reality (we) 
want (to say) that the nimitta is no nimitta at all. 

The opponent says, as we have seen, pTajnapti must have 
its objective cause, but the argument drawn from the real nature 
of things points to the conclusion that what is called by him a 
nimitta (cause) is in reality no nimitta at all- The reason hereof 
is advanced in the following karika : 


26 

clttam na samsprsatyartham narthabhasam tathaiva ca I 
abhuto bi yatas cartho nartbabhasas tatab prtbak II 

‘The mind does not touch (r.e. relate itself to) an object, nor 
does its appearance {arthabhasa), for the object is unreal and its 
appearance is not different from it. 

The mind has no contact with its object owing to the 
absence of the object itself. For in this theory (of the Vijnana- 
vadins) there is nothing but the mind {citta). Now it goes with- 
out saying that the mind having no contact with its object has 
in fact no contact also with its appearance {arthabhasa). The 
second half of the karika offers the reason hereof. It means 
that the object is unreal and it being so its appearance which 
depends on it is also imreal ; and thus both of them being 
unreal the latter is in this respect not different from the former. 
This being the case the mind can in no way be related either 
to its object or its appearance. Therefore it cannot be said. 
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as done in the first half of the preceding karika, that prajnat)ti 
has its nimitta. One must remember here that according 
to the Vijnanavadins there is no reality of external things. 
Let us read here the following from the MVBT, p. 10: 

[°athava cittacaitasika rupato dravyatas ca santiti yesam drstis 
tesarn pratisedhartham uktam] abhutaparikalpo[’stIti] . [tasmad] 
asti dravyatah- nasti riipam tadvyatiriktam. [nasti] dravyata iti. 
kim karanam. yasmad dvayam tatra na vidyate. na hy 
abhutaparikalpah kasyacid grahako napi kenacid grhyate. kim 
tarhi. grahyagrahakatva [rahitam vastumatram. tatha hi vijnanad 
bahir na rupadi grhyate svapnadivat vijnanam hi rupadyajbhasam 
utpadyate. tasman nirabalambanam eva svapnadav ivanyatrapi 
svabljaparipakad arthabhasarn vijnanam utpadyata ity eva jfieyain, 
grahya[bhave grahako na bhavatiti grahyabhave grahakabhavo na 
yujyate. ato rupam abhutaparikalpan na prthagbhutam] . 

The opponent may argue here : Well, according to you 
there are no external things. But you cannot deny that there 
is an appearance of things round us. It may be a false one in 
your opinion. Yet, it must have some cause. What is it? 
It is nothing but the contact of the mind with an object. Thus 
even for a false notion or impression (viparyasa) the existence 
of an object must be postulated. 

The author rejoins that it is quite true that even false 
impressions are possible only when there is a contact of the 
mind with an object, but when that contact itself is never 
and in no way possible there is no possibility also of them. 
How to explain, then, the false impressions? He would reply 
that it is the nature of the mind itself that even in the absence 
of any object it transforms into various objects under the 
influence of vasanas. For it is the seed of all {sartiabija) 
having possessed the power of producing everything. Says 
Sthiramati (Tk, p. 36, 1. 7 on karika 17: saroabljam hi 
vijnanam) : 

tatra sarvadharmotpadanasaktyanugamat sarvabijam. 
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LA, X. 49 (p. 271) : 

cittam vicitram bijakhyatn khyayate cittagocaram | 
khyatau kalpenti utpattim balah kalpadvaye ratah|| 

Proceeds our author : 


27 

nimittam na sada cittam samsprsaty adhvasu trisu I 
animitto viparyasah kathain tasya bhavisyati ii 

‘ Never in the three divisions of time (i.e., the past, the 
present, and the future) the mind touches any cause (object), 
how is it then that a false impression would arise without 
any cause thereof ?’ 

See IV. 41. 77, 78;LA,X. 123 : 

viparyasasya vastutvad yad yad evopalabhyate 1 
nihsvabhavam bhavet tad dhi sarvathapi na vidyate|| 

That in the above klrikas (25-27) the doctrine of the 
Vijfianavadins is supported by our author is clearly admitted by 
S in the following words introducing the next karika (28) ; 

prajnapteh sanimittatvam ityady etadantarn vijnanavadino 
bauddhasya vacanam bahyarthavadipaksapratisedhaparam 
acaryenanumoditam . 


Now the Acarya draws his conclusion from what is said 
above in this connexion : 


28 

tasman na jay ate cittam cittadrsyam na jay ate I 
tasya pasyanti ye jatim khe vai pasyanti te padam li 
120IB— 18 
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‘ Hence neitier tlie mind (cfffa), nor that which is 
cognizable b 5 ^ it (cittadriya) is originated. Those ^vho see its 
(f.e., of the cfffa and citiadTsya) origination see the (foot-) mark 
{of birds) in the sky. 

‘Hence (fasmaf)’ refers to the reason advanced above in 26 
and 27: because there is no contact of the mind wth any object. 

The belief in the origination of things is as absurd as the 
seeing of foot-marks of birds flying in the sky. 

For this simile compare DP, 93 (=TG, 92): 

^ase va sakuntanam padam tassa durannaj^am | 

This simile in our karika can be better explained by 
■what Buddhaghosa has said in his DPA on the 
above line: 

padatn tassa durannajmn’ti yatha abase gacchantanam 
sakuntanam imassim ^ane padehi akkamilva gata idain thanain 
udarena paharitva gata idam sisena idarn pakkhehiti na sakka 
natum evam eva" 

It sa 5 ’’s ■\vith reference to an Arbat that as in the case of 
birds flying in the sky it cannot be ascertained that the 3 ^ have 
gone away stepping on this spot 'with the legs and striking 
this spot -svith the -wings, just so--- 

A similar verse is quoted b 5 ’^ 5 in IV. 91 . It runs : 
sakunanam ivakase gatir naivopalabhjmte I 

Q. DP, 92 : 

akase'va sakuntanam gati tesam duranna3>’5 ] 

The follo'wing is quoted b 3 ' S in his commentary on MU, 
III. 2. 6 : 


sakunmamivakase jale varicarasya ca | 
padam 3 mtha na drs 3 ’^eta tatha jnanavatam gatih ii 
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On such texts is based the following observation of S in his 
commentary on the BU, IV. 4. 6 (p. 637) : 

ta utsahante khe’ pi sakunam padain drastum. 

For further details see IV. 91 . 


As regards the main proposition here the following lines 
from Aryaratnacudaparipiccha (quoted in BAP, IX. 18, p. 392; 
MV, p. 62; SS, p. 235) deserve to be cited : 

sa cittaip parigavesamano nadhyatmain cittam samanupasyati 
na bahirdha cittam samanusyati.° sa cittamasamanupasyan 
cittadhararn paryesate kutas cittasyotpattir iti. tasyevain bhavati. 
alambane sati cittam utpadyate. tat kirn anyad alambanam 
anyac cittatp. tada dvicittata bhavisyati. atha yadevalambanatn 
tad eva cittaip. tat kathaip cittena cittam samanupasyati. na 
ca cittam cittam samanupas'yati. tad yathapi nama tayaiva- 
sidharaya saivasidhara na sakyate chetturp. na tenaivangulya- 
grena tad evangulyagram sakyate sprastum. evam eva na tenaiva 
cittena tad eva cittam s'akyarp drastum." 


And the following is from KP, 149 (§102)^ : 

cittaip hi kasyapa parigavesyamanaip na labhyate. yan na 
labhyate tan nopalabhyate. tan natltaip. nanagatam, na 
pratyutpannarp. yan natitam nanagatarp na pratyutpannarp tat 
tryadhvasamatikrantam. yat tryadhvasamatikrantaip tan naivasti 
naiva nasti. yan naivasti na nasti tad ajataip. yad ajatam tasya 
nasti svabhavah. yasya nasti svabhavah tasya nasty utpadah. 
yasya nasty utpadah tasya nasti nirodhah." ^ 

^ See MV, p. 45 (KP =Ratna/(u(asBtra) : SS, p. 233; BAP, IX. 106 
(p. 338). 

* On ciffa see the work, pp. 1 42- 1 50. 
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Having shown that the citta does not originate the Acaiya 
comes to his main thesis, the theory of ajati ‘ non-origination.' 
Says he : 


29 

ajatam jayate yasmad ajatih prakrtis tatah 1 
prakrter anyathabhavo na kalhancid bhavisyati 11 

‘ As it is one unborn (ajata) that is bom {jata), non-birth 
{ajati} is its very essence (prakrti)- And there can be in 
no way any change of essence*’ 

For a see jata eva na jayate, BU, III. 9, 25 ; and ante 
ajatasyaiva dharmasya jatim icchanti vadinah. III. 20, IV. 6; 
and note on IV. 13. 

If a man is born it must be said that before his birth 
he was unborn, and this state of being unborn before the 
birth is his essence. Now, if it is accepted, and it must 
be accepted, as his essence, there cannot be his birth which 
is a change, for essence can in no way change, as essence 
and change are two contradictory terms. Similarly before a 
citta is produced it must be considered as unproduced, and 
that being its essence which can never change it cannot be 
produced at all. This law holds good wherever there is the 
question of jati. 

For the wording of the second half of the karika which 
is found also in III. 21 see MK. XV. 8 : 

prakrter anyathabhavo nahi jatupapadyate. 

On this point one may be referred to also ; 

kasya syad anyathabhavah svabhavo yadi vidyate |i 
tasyaiva nanyathabhavo napy anyasyaiva yujyate 1 
yuva na jiryate yasmad yasmaj jirno na jlryate II 

Op. Cit., XIII. 4, 5. 
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In the next karika the author says that an advocate of 
the theory of jati cannot account for his two propositions : 
first, samsara ‘ continued existence ’ ^ is without a begin- 
ning,^ but has an end ; and the second, liberation is with a 
beginning, but has no end. He says : 


30 

anader antavattvam ca samsarasya na setsyati 1 
anantata cadimato moksasya na bhavisyati II 

‘ It would not be established that samsara is without a 
beginning, but has an end ; nor would it be possible that 
liberation which has a beginning has no end. ’ 


An advocate of the theory of origination has to admit 
that samsara has its origination; and if it is so, it must 
have a beginning. And that being so, the tenet that sarnsara 
has no beginning cannot be maintained. Similarly according 
to him liberation also has its origination, and as such it 
must be with a beginning, and consequently must have an 
end, and in that case one cannot say that it has no end. 

The point discussed in the next few karikas is this that it 
is only when there is the existence of samsara that there arises 
the question as to whether it has or has not a beginning 


^ khandhanam patipatl ca dhatu-ayatanana ca | 
abbhocchinnam vattamanam samsaro ti pavuccati || 

5 That samsara is anadi is admitted on all hands. As for Buddhists see 
MK, XI. 1 with its vrtti : 

purva prajnayate kotir nety uvaca mahamunih | 
samsaro 'navaragro hi nasyadir napi pascimatn |! 
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or an end ; but 5n fact ft has no ezistence at aiL Says 
the Acajya ; 

31 

adgv ante ca 3 'an nasti vartamane'pi tat tatiia 3 
vitathaih sadrIiL santo 'vitatha iva laksitah 31 ' 

‘ That v.'hich is not at the beginning, nor at the end, fs 
not also in the present, Te., in the middle being like the 
unreal things still appear as not unreal-' 

Compare here what Nagarjuna saj's in his JdK, XL 2 ; 
naivSgrarp navaranj yasya machyam tasya huto bhavet, 

‘Hov.' should that v.hich has neither the anterior point, nor 
the posterior one, have the middle?’ 

Candrahirtti comments : 

agram it>' adifi pur/am prathamam ucyate, avaram itj' 
avasanam vyavaccheda ucyate- 3'asya sarnsara^'a a dir antes 
ca pratisiddhah tasj'a madh^'am huto bhavi^-ati. tatas ca 
saninfmatraham eva vipaij'asaparavasamfnasfnsin samsSra adi- 
madhj'avasanavirahltate'ad akasavad aiftacakravad iti bhaval> 

The foUov/ing ma^' also be quoted here ; 

yassa n’atthi pura pacchs 

majjham tassa kuo sij-a ii AS, L 4, 4. 3. 

adav ante ca 3'an nasti 

madhye’pi ca na tat tatha 1 Nayopadeia, 34. 


t Seen. 6. 

aiiSv ante ca nasti vasfj laigetisiafcsci tan m.ae} 5 -e'p 3 ntrtjti jaiSc-tani 
lote. S on IL 6. 

r C/. adSv eva tn j-an nSsti l:£rari£eamoJiavEt Evaj am 1 

vaxtamCi-e pi ten nasti zitaj tyat latra klc^rfet) j Y V- ]i], J J, 33, 
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na yat purastad uta yan na pascan 

madhye ca tan na vyapadesamatram | 

bhutam prasiddham ca parena yad yat 

tad eva tat syad iti me manisa i| , 

BP, XI. 28. 21. . 

That samsara has neither a beginning nor an end 
is fully discussed in MK with MV, XI. 

Now, there are two kinds of things, one kind experienced in 
dream (suapna), and the other in wakefulness ijagrat ) ; and it has 
been thoroughly established in Book II (Vaitathya Prakarana) 
that there is no difference between the states of dream 
and wakefulness, and so the things experienced in the latter are 
as false as those in the former. The author here puts forth the 
same argument in the same language with a view to show that 
the thing which is as false as that in one’s dream cannot come 
into being in reality, and so the jaiivada cannot stand. 
He says * 

32 

saprayojanata tesam svapne’pi pratipadyate I 
tasmad adyantav'attvena mithyaiva khalu te smrtah II 

‘ That the things have some purpose in dream also is 
known; hence owing to their beginning and end, indeed, 
they are regarded as false .’ 

One may object to the falsity of the phenomena of waking 
experience on the ground that they really serve some purpose; 
as for instance, water, when it is drunk, quenches one’s thirst, 
while the phenomena in dream are not such. To this the 
author replies in the above karika. His point is this that the 
phenomena of dream are linked with one another by some 
purpose no less than those of waking experience. In dream 
also one drinks water to quench one’s thirst. So the 
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phenomena like those in dream having a beginning and an end 
have no reality at all; for that which has a beginning and an end 
cannot be real, as the mirage. 

This karika is identical with II. 7. See the note on it for a 
different reading. 

It is said that the things seen in the waking state are false, 
because, as regards nature, they have no difference from those 
seen in dreams which are evidently false. But why the latter are 
so the author says in the next few karikas as in II. I-IO : 

33 

sarve dharma mrsa svapne kayasyantar ^ nidarsanat 1 

samvrte ^ ’smin pradese vai bhutanam darsanain kutah R 

‘ All things in dream are false as they are seen within 
the body; for how can objects be seen in this confined space 
(of the body)?’ 


^ For a see II. I '. 
2 II. W, 


34 

na yuktarn darsanam gatva kalasyaniyamad^ gatau I 
pratibuddhas ca vai sarvas tasmin dese na vidyate II ^ 

‘(In dream) the seeing (of a thing at a distance) having gone 
(up to it) is not reasonable; for there is no fixed rule of time for 
the act of going (there) , and no persons being awake exist in 
the place (where they dream themselves to be).’ 

^ Cf. adlrghatvac ca kalasya, II. 2^. 

^ Identical with II, 
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35 

mitradyaih saha sammantrya prabuddho^ na prapadyate I 
grhitam capi yat kincit pratibuddho na pasyati II 

‘ When awake, he does not find his friends and others 
with whom he had deliberated, nor does he see all that which 
he had (then in dream) grasped.’ 

1 With a large number of MSS. 1 read this for sambnddha in printed 
editions. 


36 

svapne cavastukah kayah prtbag anyasya darsanat 1 

yatba kayas tatha sarvam cittadrsyam avastukam 11 

‘ In dream the (active) body is unreal, for (quite) a different 
body is seen (in the place where one dreams); and as the body 
so all the things which are cognizable by the mind are unreal.’ 

37 

grahanaj jagaritavat taddhetuh svapna isyate 1 

taddbetutvac ca tasyaiva saj jagaritam isyate II 

‘ The experience (of dream) being like (that of) wakefulness, 
it (wakefulness) is considered to be the cause of dream ; and 
that being so it Is (also) considered that wakefulness is real only 
to him (i.e., the dreamer).’ 

It is a fact that cause and its effect must be of the same 
nature. Accordingly wakefulness and dream being the cause 
and the effect respectively must be of the same nature. 
So if a dream is false wakefulness is also false. And as a 

120IB— 19 
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drcjjrn nppcara to ho ro»l only to tho dreamer, so v/akefulness, 
too, j« real only to an ordinary unenlifilitened man.’ 

^ I tliinli t!)<; ]')nicn\ ordfjr of tl)': follovan^ fo'Jr kErIkf«, 38.41 
fthouW Iji; bs follov/s; 35, 41, 38 -ond 40, For tl]<; k5rik?s 39 »rr4 41 w;i)i 
32-37 form llm rsmo mjIjjVJ of .Jftcunion, (Iir of (ho tlsfos of 

rlrooin uni] v/tik'.fulnote, vrjiik tlio ke/jkSs 38 «n<f 40 sro mormt for fitowina flio 
imjrostibilily of orijjirjiMlori rfiroctly, ’f Iro (rsditiorinl ordor is sbov/n in tlw 
prosorit odilion hy llm figures in parontfiesis. 


38 (39) 

a(3aj j.agarile drstva avapne pafiyatj Panmayab I 
agal ,3vapne ’pi drslva ca pralibuddho na pafiyali li ^ 


‘ In the v/aking state one sees an unreal thing and being 
absorbed in It .secs it (also) in a dream. And in a dream, too, 
one sees an unre.al thing, but does not see it v/hen one 
av/akes.' 

”1 o see the unreal is common to both the stales, dream and 
v/akefulness; the only difference belv/een them is, hovrever 
as slated in the karika itself. 


> ysllisivo kSmSn supinSnO t-^v'ryn 

pr«tibuddli«solij!/?) purujo nu po(y»i! 1 ,sR, IX, p, 29, 


39 (41) 

viparyasad yatha jagrad acintyan bhotavat .sprsetM 
tatha .evapnc vipary.a33d dbarmarns tatraiva pasyati 11 


^ \'OT (I)*; iJ6f; *>/ V in uwAi cos^ sc<; JV, 27/ 
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‘As in the waking state ^ through mistake one may see 
unthinkable things ^ as real, so in dream it is owing to mistake 
that one sees things only in that (state).’ 

^ The word jagrad is taken here in the locative sense. See 111. 29 
together with S’s commentary thereon and on IV. 40 (4\) : Ijagraj jagarite. 
Cj. IV. 65 and BU, IV. 3. 14 with the comm, jagraj jagariiadese. See also 
IV. 61, note 3. 

^ Such as raiju-sarpa ' siring serpent, ’ etc . — S. 

Having established above that a thing which are as false as 
that in a dream cannot come into being the author shows 
his conclusion of the ajativada by some other arguments: 

40 (38) 

utpadasyaprasiddhatvad ajam sarvam udahrtam I 
na ca bhutad abhutasya sarabhavo ’sti kathancana 11 

‘ As origination is not established all are said to be without 
origination. There is in no way origination of the non-existent 
from the existent.’ 

The origination of the non-existent, such as the horns 
of a hare, etc., is in no way seen. — 3. 

In the next karika the author says with regard to causation 
referred to just now that it itself is not reasonable: 

41 (40) 

nasty asaddhetukam asat sad asaddhetukam tatba 1 
sac ca saddhetukara nasti saddhetukam asat kutah II 

‘ There is no non-existent arising from the non-existent, nor 
is there any existent arising from the non-existent; again there 
is no existent arising from the existent and where is the 
non-existent arising from the existent?’ 



148 


aGAMA^ASTRA 


[IV. 41 


Here are four points : 

(i) An unreal thing cannot have an unreal cause, 

(if) nor can a real thing have an unreal cause; again, 

(in) a real thing cannot have a real cause, 

(iv) nor can an unreal thing have a real cause. 

Let us read here the follow'ing from MK, XXI. 12: 

iiii) na bhavaj jayate bhavo 

(ii) bhavo 'bhavan na jayate I 
(i) [nabhavaj jayate ’bhavo 

{iv} ’bhavo bhavan na jayate II ] ’ 

This is fully explained in MV. See the following from MK: 

sadbhutah karakah karma sadbhutam na karoty ayam l 
karako napy asadbhutah karmasadbhutam ihate II Vlll. 1 . 

sata ca kriyate nasan nasata kriyate ca sat i 

kartra sarve prasajyante dosas tatra ta eva hi 11 Vlll. 8. 

nasadbhuto ’pi sadbhutam sadasadbhutam eva va I 
karoti karakah karma purvoktair eva hetubhih II VIII. 10. 


^ These last two lines of the karika missing in Sanskrit are rightly 
reconstructed by Poussin from the Tibetan which runs as follows : 

dnos. mcd. diios. med mi. skye, ste | 
dnos. med. dnos. las. mi. skyeho || 

This karika is identical with C&, 364 (XV. 14) of A r y a d e v a. 


Having thus refuted the jatioada and established thereby 
the ajativada of the Buddhists the author goes on to reconcile 
some statements made by the Buddhas themselves, which 
appear to be irreconcilable with the ajativada doctrine. 
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These statements, some of which are quoted in the foot-note/ 
are in support of jati. Besides, the Buddhas are found to 
have instructed their followers on causation, as their well- 
known pratityasamutpada ‘dependent origination ' itself shows 
very clearly.^ It must, therefore, he admitted that the Buddhas 
have not denied jati altogether. The Acarya takes up 
the point and gives his reply in the following two karikas, 
the first of which runs thus : 


42 

upalambhat samacarad astivastutvavadinam I 
jatis tu desita buddhair ajates trasatam sada 11 

‘ But jati is taught by the Buddhas for those who from 
their perception and common practice hold that things exist 
(in reality) and are afraid of (the doctrine of) ajati.' 

These people who are intent upon the reality of things 
around them are of a lower order and are consequently 
frightened when they hear of the doctrine of ajati and 
nairatmya (absence of atman, i.e., soabhava ‘nature’) as 
taught by the Buddhas.® The Buddhas are, however, 

^ PSP, p. 9: buddhd bhagavanta utpannah, p. 79: pancendriyani 
utpatsyante, p. 91; arliantah samyak sambuddba loka utpatsyante ; SN. IV, 
p. 14: yo bhikkhave cakkhussa uppado tbiti abbinibbatti patubbavo; MV, 
p. 145: uktam hi bhagavata trinimani bbiksavah samskrtasya samskrtalaksanani. 
samskrtasya bhiksava utpado’pi prajnayate vyayo’pi stbityanyathatvam apiti. na 
ca avidyamanasya kharavisanasyeva jalyadilaksanam asti. See also AN, I, p. 162. 

2 SN, IV, p. 33 : cakkhun ca paticca rape ca uppajjati cakkhuvinnanam. 

^ advitlyam ^ivadvaram kudrstinam bhayankaram [ 

visayab sarvabuddhanam iti nairatmyam ucyate || 
asya dharmasya namno’pi bbayam utpadyate ’satah 
balavan nama ko drstah parasya na bbayankarab || 

CS, 288-289. 

On the word nairaimya Candrakirtti writes here : tatratma nama 
yo ’parayattasvarupah svabhavab [tadabbavo nairatmyam] . Tibetan: de. med. 
pa. ni. bdag. med. paho. 
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very kind-hearted and so in order to lead them easily and 
gradually to the truth (tattVaVataraY followed the disposition 
of their minds and preached to them of jati, though in 
fact there is nothing of the kind. The author himself says 
elsewhere (III. 15) that the creation described differently in 
the Upanisads with illustrations of earth, iron, sparks of 
fire and such other things is meant only as a means devised 
for making one ‘ descend to’, i.e., realize, truth [upayah 
so’vaiaraya). This act is called avataranasandhi ‘intention 
of making one descend’ of the Buddha.^ It has found its 
expression in Buddhist works from which some passages 
are quoted here in the foot-note.® 


^ See MV, p. 340. 

5 MS, XII. 16-17: tatravataranabhisandhih sravakesu drastavyah, ^asanava- 
taranartbam anuttrasaya rupadyastitvade^anat. The word sandhi is here in the 
sense of abhisandhi. 

® lokavataranartham ca bhava nathena delitah | 

traso narabhyate ’drsle drste ’paiti sa sarvalah ( 
niyamenaiva kincijjne tena traso vidhiyate |) CS, 283. 

Candrakirttion CS, 183 : 

tattvavatarasopanabhutatval pravrltyupadeso’pi kartavyah. 
lokavataropayatvat sadasadadideiananam. 

Op. cit, 196. 

dharmadhator asambhedad yanabhedo ’sti na prabho | 
yanatritayam akhyatam tvaya sattvavataratah || 

.NSt, 21. 

nanavadharya yathartham sunyatam ka^cic chaktah samsare saiigam avadhuya 
nirvanasprham utpadayilum. sa ca sunyataitho jagatam ativottrasakaratvad 
apriyavedananipunapurusena rajnah priyabharyamaranakramavedana-sauma- 
nasyotpadanavat kayapi yuktya vidusavataryah. 

ClS.a p. 514. 

astitvanastyadrstipatilanaip tesam ultrasah syad iti utlrasyamana mahamate 
d ure bhavanti mahayanat. LA, p. 167. 

etani ka^yapa panca bhiksuSatani drslipraskandhanimam gambhTram dharma- 
delanam navataranti navagahante nadhimucyanta uttrasyanti samtrasyanti 
santrasam apadyante. KP (=Ratnali^a) in MV, pp. 337-338. 
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As regards tKe different modes of teaching of the Buddhas 
he following couplet may he quoted : 

desana lokanathanam sattvasayavasanuga ! 
bhidyate bahudha loha upayair bahubhih hilail ‘ 

‘ The teachings of the Lords of the worlds (i-e., the 
Buddhas) follo^ving the disposition of the people differ in the 
world in many ways according to the diversity of methods.’® 

That was their ‘skilfulness in method {upayaliausalya) by 
which all discrepancies in their teachings are explained. 

latra tattagato mahalcanmilco lotatiasapadapaiiLaraitliam vyavaLaravasad 
uklavan utpadyante nirudhyante ca na catra kasyacid dhannasyotpado na 

nirodha Hi. BAP, p. 589. 

evam ukte bkagavan ayusmanfam saripulram etad avocat. alam saripulra 
stenaithena bhasilena. tat kasya betoh. uttrasisyati sariputrayaip sadevako 
loko ’sminn artbe vyakriyamane. SP, II, p. 36. 

aba. yad etad uktam bbagavata samskrta dbaima utpadyante nirudbyante 
cety asya tatbagatabhasitasya ko ‘bbiprayab. aha. utpadaniiodbabblnivistab 
kulaputra lokasamnivesah. tatra tatbagato mabakaraniko lokasyoftrasapada- 
paribarartbam vyavabararasad uktavan utpadyante nirudbyanfe ca. na catra 
kasyacid dbarniasj-otpado na nirodba iti. SS, p. 263. 

See also MN, I. I36-I37; SR, pp. 70-71. 

’’ Bodhidttavivarana tTib. version) 97-98. It is quoted in tbe Buddbist 
section of SSD. See The Basic Conception oj Buddhism, pp. 27ff. Sometimes 
there is in d of tbe karika punah for ^i7a. 

S See 

krtva dbarmesv avastbanam tattvam desemi yoginam [ 
tattvam pratyatmagatikam klpyakalpena vsiriitam |i 
deiemi jinaputranam neyam balana des'anah | 
lacitra’bi yatha ma 3 'a drsyate na ca vidyate [ 
desanapi tatba citra desyate ^yabbicarinl il 
defena bi j'ad anyasya tad anyasyapy adesana 1 
ature ature yadvad bbisag dravyam prayaccbati [[ 

LA. pp. 48-49. 

See also Op. cit, X. 611-613 (pp. 340-3411; SP, pp. 44 ff. ; SS, pp. 14-15; 

MV, pp. 359-360, 369-372. 
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Now, when there is in fact no jali it is certainly no good 
to teach it and consequently some evil v/ould result from 
such teaching. The author, however, says that in reality there 
would arise no evil, or If it actually does, it would be verj' 
small which can easiR' be overcome (by following the path 
of the truth) : 


43 

ajates trasatam tesam upalambhad viyanti ye 1 
jatidosa na setsyanti doso’py alpo bhavisyati H 

‘ Those who (being instructed of ajati) go asunder owng 
to the perception (of things) and are afraid of (thinking) ajatU are 
not affected with the evils resulting from (the perception of) jati ; 
(or if there be any evil) the evil will be a small one.’ 

The reality of a thing cannot be proved on the 
evidence of mere perception and common practice. For an 
elephant called up by illusion imayahastin) cannot exist in fact 
though we all may see it moving or carr 3 'ing men. Thus the 
author says that it is only on account of perception and 
common practice that it is said of a thing that it exists, but 
in reality it does not ; 


44 

upalambhat samacaran mayabastl yatbocyate I 
upalambbat samacarad asti vastu tathocyate II 

‘ As an elephant called up by illusion is said to exist owing 
to perception and common practice, so on the same grounds it 
is said of a thing that it exists.'*’ 

^ For maychasHn see LA, X, 126; 

mayahasti yatKa citram patrani kanaka yatka ] 
tatha dxsyaip nmam khyati cjtte ajfianavasite ]1 
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TSN, 27-28 : 

mayakitam mantravasat khyati hastyatmana yalha | 
akaramatram tatrasti hasti nasti tu san'atha || 
svabhavah kalpito hasti paratantias tadakrtih j 
yas tatra hasfyabhavo ’sau parinispanna isyate ( 


In the next karika the author says, as a Vijnanavadin can 
say, that there is only oijftana (=citta) ‘mind’, and nothing else, 
yet it appears variously : 


45 

jatyabhasam calabhasam vastvabbasam tathaiva ca 1 

ajacalam avastutvam vijnanam santam advayam U 

‘ There is only Oijnana without the two {advaya),^ which is 
quiescent (free from all sorts of disturbances), it has no origin 
{aja ‘unborn’),^ it does not move (acald), nor is it an object 
{avastutva),^ yet it appears to have an origin (jaiyabhasa), it 
appears to admit movements (calabhasa), and it also appears 
to be an object. 

It is to be noted here that oijnana,* citta and manas are 
synonyms. See LA. X. 459 : 

cittarn vikalpo vijnaptir mano vijnanam eva ca | 
alayas tribhavas cesta ete cittasya paryayahH 

« 

1 The word dvaya refers to grahya and grahahfl ' the percipient and 
the perceptible’ respectively. 

2 But truly speaking according to the Buddhist theory it cannot be 
described even as aja See IV. 74. 

3 Literally, one that has no quality of an object. 

t Here in the karika under discussion the word vijnana does not refer to 
Atman or Brahman of the Vedantist. The follow ing karika (46; using ciiia 
which alludes to vijnana in the present karika clearly bears it out. S takes 
here vijnana as vijnapii, but in the next karika I IV. 46) he interprets it in 
the sense of atman ( : evam eva yathoktara vijnanam jatyadirahitam advayam 
atmatattvam vijanantah). 

120 IB— 20 
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Ak. II. 34: 

cittam mano’tha vijnanam ekartham, 

Cf. SN, II. 94. 


What follows from this discussion is shown in the next 
karika : 


46 

evam na jayate cittam^ evam dharma ajah smrtah 1 
evam eva vijananto na patanti viparyaye 


‘ Thus the mind is not originated, and thus the objects'® are 
declared to be without origination. Those who know it in this 
way do not fall into error. ’ 


^ C/. YV, III, 13-15 : evam na jayate kincit. 

2 See IV, 58. 

2 S takes here the word to imply almans, but in IV. 54 to mean external 
things (hahyadharmah) ; and in IV. 58 he writes atmano 'nyc ca dharmah. 


This truth is profusely illustrated in the next karikas (47-52) 
by the simile of a fire-brand {alsta}. The author says, that 
as the different appearances of a fire-brand in motion, such 
as a circle or a straight line, do not come into existence from 
a thing other than itself, nor do they go out to a place other 
than itself when it is at rest, and at the same time they do not 
enter into itself, even so when the mind vibrates its appearances 
in the form of different objects they do not come into 
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being from any thing other than itself, and when it does not 
vibrate they do not go out anywhere, nor do they enter into it: 


47 

rjuvakradikabhasam alatam spanditam^ yatha 1 
grahanagrahakabhasam vijfianam spandltam tatha^ II 


‘ As a fire-brand being moved appears to be straight, or 
crooked, and so on, even so the mind when it moves appears as 
the perceiver {i-e-, subject) and the perceptible (t.e., object).’ 

1 Comparing and considering all the readings in Icarikas 47-51 in connection 
with the use of tlijmna and the derivatives of the root spand I think in 
the present karika one may incline to read alatam spanditam and not 
alataspanditam, a compound word, though the former is not supported by 
any MS consulted by me. In either case the import of the karika is the same. 

2 Cf. cittaspanditam (with the variant citiam spandati vai sarvam.) in IV. 
72, with oijnanam spanditam (or vijnanaspanditam) in d of the present karika. 


48 

aspandamanam alatam ahabbasam ajam yatha 1 
aspandamanam vijnanam anabhasam ajam tatha II 


‘ As a fire-brand when it does not move has no appearance 
(of its being straight, crooked, etc.), and is (thus) ‘unborn’, even 
so when the mind does not move it has no appearance (of any 
subject or object), and is (thus) ‘unborn.’ 

For anabhasa in the text cf. arupakfl, HI, 36. 

In the text dlata supported by many MSS, is, according to 
lexicons, another form of alata. 
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DV. 49-51 


alate spandam'ane vai nabhasa anyatobbuvah 1 
na tato ’nyatra nispandan nalatam pravisanti te II 

‘ The appearances in a moving fire-brand are not produced 
from anything other than it, and when it is at rest they are 
not in a place other than it (the fire-brand), nor do they enter 
into it.’ 


50 

na nirgata alatat te dravyatvabhavayogatah 1^ 

vijnane ’pi tathaiva syur abhasasyavisesatah li 

' They (I'.e., the appearances) do not go out from the fire- 
brand, for they have no qualities of a substance {draoya), and 
with reference to the mind, too, they must be the same, for 
there is no difference in appearances/ 

It is a substance, draoyaa that can move from one place to 
another, but appearances are not substances, and hence they 
cannot move. The second half of the karika says that as an 
appearance there is no difference whatsoever in the two 
cases, that is, the case of a fire-brand and that of the mind. 

1 SeelV.52«-^ 


51 

vijnane spandamane vai nabhasa anyatobhuvah 1 
na tato ’nyatra vijnanan na vijnanam visanti te ti 

‘ When the mind vibrates the appearances are not produced 
from anything other than it and when it is at rest they are not in 
a place other than it (the mind), nor do they enter into the 
mind.’ 
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52 


na nirgatas te vijnanad dravyatvabhavayogatah 1 ^ 
karyakaranatabhavad yato ’cintyah sadaiva te II 


‘ They do not go out from the mind, for they have no 
qualities of a substance, and as there is no state of cause and 
effect they are always unthinkable.’ 


All this is Buddhistic, and so are also arguments and the 
words as the following quotations will show : 

sa maharaja tavan abdhatur utpadyamano na kutascid 
agacchati° niruddhyamano na kvacid gacchati. 

Pitaputrasamagamasutra quoted in 5S, pp. 247. 


evam eva kulaputra tesam tathagatanam kayaparinispattir na 
kutascid dasa disi lokad agata napi kvacid dasa disi loke 
gacchati.” tad yathapi nama kulaputra vinayah sabda 
utpadyamano na kutas'cid agacchati nirudhyamano ’pi na kvacid 
gacchati na kvacit sarnkramati.” 

ASP, pp. 515-516. 

anyato napi cayatam na tisthati na gacchati | 
mayatah ho vis'eso ’sya yan mudhaih satyatah krtam || 
mayaya nirmitam yacca hetubhir yac ca nirmiteun | 
ayati tat kutah kutra yati ceti nirupyatam || 


BA. IX. 143-144. 

Cj. agacchaty anyato nagnir indhane ’gnir na vidyate | 

MK, X. 13. 

atha panditu kas ci margate 
kuta ’yam agatu kutra yati va | 
vidiso disa sarvi margato 
nagatir nasya gatis ca labhyati || 
quoted in MV, p. 216; BAP, p. 533 ; ;SS, p. 240. 


» Seeiv. 50‘-^ 
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utpannasyagatir nasti niruddhasya gatis tatha | 
evain sati katham naiva bhavo mayopamo bhavet |p 

C5, 360. 


2 This is reconstructed by the present author from the Tibetan text which 
runs : 

skyes. pa. la. ni. hon. ba. dan | 
de. bzin. hgags. la. hgro. ba. med | 
de. Itar. yin. na. ci. Ita. bur | 
srid. pa. sgyu. ma. hdra. ma. yin |) 

It is shown (IV. 14-18,52) that there is no causation (heta- 
phalabhava or Ji^ryakaranatabhava) . This is further explained 
in the following karika : 


53 

dravyam dravyasya hetuh syad anyad anyasya calva hi 1 
dravyatvam anyabhavo va dharmanam nopapadyate II 

‘ A substance can be a cause of another substance ; and 
a thing can be the cause of a different thing only; but it is 
unreasonable to hold that things can have substantiality or 
mutual difference.’ 

A substance uust have three qualities, (i) origination 
(utpada), (ii) change (oyayd), and (iii) continuance (sthiti). But 
in fact there is no such thing called substance, as the Buddhists 
hold. See MK with MV, VII ; AN, I- 152. Again, it is well- 
known that from one thing a different thing is produced, and not 
the same thing from the same thing ; for instance, from a seed 
there is the sprout. Thus there is a difference between a 
cause and its effect. But in reality this difference, too, cannot 
be maintained. See MK, X.l and 15 : 

yad indhanain sa ced agnir ekatvam kartrkarmanoh 1 
anyas ced indhanad agnir indhanad apy rte bhavet || 
agnlndhanabhyam vyakhyata atmopadanayoh kramah I 
sarvo niravasesena sardham ghatapatadibhih || 
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The author arrives at the conclusion : 

54 

evam na cittaja dharmas cittam vapi na dharmajam 1 
evam hetuphalajatim pravisanti manisinah II 

‘Thus the things are not produced from the mind {citta = 
vijnana), nor the mind from the things. And thus the wise 
enter into (the doctrine of) the non-origination of cause and 
effect.’ 

C/. IV. 46. 


55 

yavad dhetuphalavesas tavad dhetuphalodbhavah 1 
ksine hetuphalavese nasti hetuphalodbhavah 11 

‘ As long as there is a strong adherence to cause and effect 
there is the origination of cause and effect, but when the 
strong adherence to cause and effect is lost there is no 
existence of cause and effect.’ 

Here and in the next karika (56) the word avesa in the 
text is the same as ahhfnioesa (IV. 75, 79) ‘ strong adherence.’ 
These are synonyms (to which graha and graha, may be 
added). The latter is frequently used in Buddhist works 
in which it is clearly shown that not only cause and effect 
but everything round us owes its existence to one’s stong 
adherence to it. The following may be cited here : 

tad yathapi nama maharaja purusah suptah svapnantare 
pisacena paritapyamano bhitah sammoham apadyate. sa s'ayita- 
vibuddhas tarn pisacarn tain ca moham anusmaret. tat kirn 
manyase maharaja samvidyate svapne pisacah sammoho va. 
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yavad evam eva maharaja halo ‘srutavan prlhagjanas caksusa 
riipani drstva upeksasthanlyany abhinivisate 'bhinivislah sail 
muhyati mudho mohajatn karmabhisaipskaroti. 

SS, p. 254. 

balo manjusrir asrutavan prthagjano ’tyantaparinirvrtan sarva- 
dharman aprajanana atmanam param copalabhate, upalabhy 
[abhinivisate abhinivistah san rajj'ate dusyate muhyate. sa rakto 
dustamudhah san] trividham karmabhisaipskaroti. 

MV, p. 296. 

yas tu bhavasvarupam adhyaropya tadvigamavigamata eta 
drstir utpadyabhinivisate. tasyam abhiniveso nirvanapuragaminaip 
panthanarp virunaddhi, sarpsarikesu ca duhkhesu niyojayatlti 
vijneyaip. 

Op. cit., p. 537. 


56 

yavad dhetuphalavesah samsaras tavad ayatah I 
ksine hetuphalavese samsaro nopapadyate II 


‘As long as there is a strong adherence to cause and 
effect the world is extended, but when that strong adherence 
to cause and effect is lost the world is not possible.’ 

Thus having propounded to some extent the vijrianavada 
our author proceeds incidentally to show also with the Buddhists 
that neither of the two theories, iasvaiavada ‘ the theory that 
everything is eternal’ and ucc/iec/aiiflda ‘the theory that every 
thing has annihilation’^ can be maintained : 

1 These two views are specially with regard to soul and world. See, for 
1 nstance, DN, I. 13,39; MK XXVll. 



IV. -57] 


SGAMASaSTRA 


161- 


57 

samvrtya ^ jayate sarvam sasvatam tena nasti vai I 
svabhavena^ hy ajam sarvam ucchedas tena nasti vai II 

‘In the practical truth (samorti) everything comes into 
being ; hence there is nothing eternal. (On the other hand), 
everything is naturally without origination; hence there is no 
annihilation.’ 

- It says that in the practical truth we say that a thing 
comes into being. In that case we cannot hold, so far 
as the practical truth is concerned, that there is any eternal 
thing. For that which has origination cannot be eternal, as 
an earthen jar. Again, as we have seen above, nothing has 
naturally any origination, and one that has no origination can 
have no annihilation also. 

It Is a fact that a sprout comes out only if there is a seed 
and not otherwise. Now the sprout is neither identical with, 
nor different from the seed. When there is a sprout the seed 
is not completely destroyed, nor is it absolutely in the same 
state as before. Hence it can be said that there is neither 
eternality nor annihilation.® 

1 See IV. 73. 

2 All MSS. and editions examined by me read sadbhaVena for sVahhaVena 
in c, yet I think the latter to be the actual reading. Everywhere in similar cases 
the author employs sVahhaVa (III. 22, IV. 8, 10, 23, 81) and not sadbhava. In 
the same sense he uses also the word pTabrti (III. 21, IV. 9, 29, 91, 92, 93, 94). 
If one accepts the reading sadbhavena the meaning will be, according to S, 
‘in transcendental truth’ {paramarthasadbhaVena-paramarthikasattaya). That 
the reading is sOabhatJena is supported also by IV. 29 in which we read ajafffi 
prakxiih. 

3 bijasya sato yathankuro na ca yo bija sa caiva ankuro | 

na ca anyu tato na caiva tad evam anuccheda-alaivatadharmata |[ 
mudrat pratimudra drsyate mudrasamkranti na copalabhyate | 
na ca tatra na caiva sanyato evam samskara 'nucchedafaSvatah |{ 

LV, 210. . . 
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Some of the teachers hold either of these two theories, the 
sasoataoada 'the theory of eternality,’ and ucchedaoada ‘the 
theory of annihilation.’ But in the teachings of the Buddhas who 
maintain the Middle Path {madhyama pratipad), there is no room 
for any one of them. So his doctrine is said to be free from both 
the theories [anuccheda asasvata)^ TTiis view of the Buddhists 
is too well-known to require here any particular treatment. 

The Buddhists also proclaim that there are two truths 
(satya) which they call samorti satya ‘practical or empirical 
truth ’ and paramariha satya ‘ absolute or supreme or 
transcendental truth,’ corresponding to vyavaharanaya and 
paramarthanaya of the Jainas, and vyavaharika satya and 
paramarthiJia satya of S respectively.^ 

^Qnyata ca na cocchedah samsaras ca na salvatam | 

karmano viptanalal ca dharmo buddhena delitab !1 MK, XVII. 20. 

yasmSt pravartate bhavas tenocchedo na jayate | 
yasman nivartate bhSvas tena nityo na jayate 1| C5, X. 25, 

utpadabhangarabito lokah kbapuspasannibbali | 
sadasan nopalabdho ’yain prajnayS krpaya ca te !| 

^asvatocchedavari^lS ca lokah svapnasamah sada | LV, X. 1-2. 

^ anekartham euianarlham anucchedam asSSvatam ) 

etat tal lokanathanam buddhanam ^asanamrtam If MK, XVIII. 1 1. 

For the acchedaOada and iasVataOada in Brahmanical literature see 
V y a 6 a on YS, II. 15, and MB, XII. 222 : 

ucchedanistha nehasti bhavanirtha na vidyate I 6 
evam sati ka ucchedah ^asvato va katham bhavet ' 5 

® dve satye samupalritya buddhanam dhannade^ana 1 
lokasamvrtlsatyani ca satyam ca paramarthatah [I 
ye 'nayor na vijananti vibhagam ratyayor dvayoh j 
te tattvam na vijananti gambhiraia buddhaSsane jj 
vyavaharam anairitya paramartho na defyate j , 
paramartham anagamya nitvanam nadhigamyate || MK. XXIV. 8-10. 
duve saccani akkhasi sambuddho vadatain varo I 
sammutim paramattham ca tatiyam nupalabbhati I| 

quoted byBuddhaghosain the A tflia\atha on K V, p. 30 ; Sximangata- 
mlasini (DN: Polihapadasutta), p.2b\. 
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It may be observed here that these two truths are not 
specified in the Upanisads and I am inclined to think that 
S has accepted them in his system from the Buddhists 
through Gaudapada. 

' satya ime duvi lokavidunam dista svayain alrunitva paresam I 
samvrti ya ca tatha paramartho satyu na sidhyati kim ca trtiyu |1 

Pitaputrasamagama quoted in BAP, pp. 361-362. 

samvrtih paramSrlHas ca satyadvayam idam matam | BA, IX. 2. 

On the explanation of samvrti see BAP, pp. 352 ff : samvriyata avriyate 
yathabhutapariinanam svabhavavaranad avrtaprakaSanac canayeti samvrtih. 
avidya moho vipatyas iti paryayah. MV, pp. 492-3 : samantad varanam 
samvrtih. ajSanatn hi samantat sarvapadarthatattvacchadanat samvrtir ity 
ucyate." atha va satnvrtih samketo lokavyavahara ityarthah. sa cabhidhanabhi- 
dheyajnanajneyadilaksaoah. loke samvrtir lokasamvrtih. See MA, VI. 28: 

mohah svabhavavaranad dhi saipvrtih 
satyatn taya khyati yad eva krtrimaip | 
jagsda tat samvrtisatyam ity asu 
munih padartham krtakam ca samvrtim || 

quoted in BAP, p. 353. 


58 

dharma ya iti jayante samvrtya te na tattvatah 1 ^ 

janma mayopamam tesam sa ca maya na vidyate II 

‘ The things which are said as generated are so in the 
empirical truth and not in fact. ■ Their generation is like illusion, 
and that illusion, too, does not exist.’ 

The phrase ‘ generation is like illusion’ may be explained 
saying that generation is like illusion, but itself is not illusion. 
The true sense is, however, not so. It says that generation is 


1 See 111. 27. 
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identical with illusion, there being no difference whatsoever 
between them {advayam adoaidhtkjaram) 

As regards the non-existence of illusion see 

yavat pratyayasamagrl tavan mayapi vartate | 

BC, IX, 10. 

See also 27, 28. 


2 See ASP, pp. 39-40 ; kim punar Siya subkote mSyopamSa te aattvS na 
te mSya. BubbOtih' avocat. mayopatnas te’ sattvS iti maya ca aattvaf cadvayam 
etad advaidhikaram iti. 

According to this Madhyamika theory even the Buddha and nirvana, and, if 
there is anything higher than nirvana, that, too, are illusion, i.e,, those thingt 
and illusion are one and the same thing. 


59 

yatha mayamayad bijaj jayate tanmayo ’nkurah I 
nasau nityo na cocchedi tadvad dharmesu yojana II 

' From an illusive seed comes forth an illusive sprout, and 
that (sprout) is neither eternal nor is attended with destruction. 
The same applies to all things.’ 

C/. yatha hi krtakad bijaj jayate tanmayo ’nkurah ( 

CS, X. 28.‘ 


1 This is the reconstructed text from the Tibetan which runs : 
ji. Itar. sa. bon. byas. pa. las 1 
myu. gu. byas, pa. skye. figyur. ba || 


60 

najesu sarvadharmesu sasvatasasvatabhidha | 
yatra varna na vartante .viyekas tatra nocyate II 
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‘ When all things are without generation, there is no room 
for the appellations ‘ eternal ’ and ‘ non-eternal for where 
words fail discrimination cannot be expressed.’ 

The following may be cited here : 

yasmat pravartate bhavas tenocchedo na jayate I 
yasman nivartate bhavas tena nityo na jayate || 

CS;X1. 25.' 

Now the Acarya takes up again the vijmnavada ' oi ' the 
Buddhists showing that there is nothing but the citta which, is 
the same as oijfiana or manas ‘ mind ’ that is transformed into the 
external world. And in doing so he shows that there is no 
difference whatsoever between the experiences in the waking 
state and those in dream, as has already been shown- (11. 1-1 0) ■: 

61 

yatha svapne dvayabhasam cittam calati mayaya I 
tatha jagrad dvayalohasani cittam calati mayaya II ^ 

‘ As owing to illusion the mind in dream moves with the 
appearance of the two (i.e., the subject and the object, or, in 
other words, the percipient and the perceived)^, even so owing 
to illusion the mind in waking, condition^ moves with the 
appearance of the two.’ 

, 1 This as well as the next karika is the scime as III. 29 and 30 respectively 
with a few variants. 

2 See IV. 72 : grahyagrahakavad dvayam ; IV. 75 ; S on 111. 29, 30 : 
grahyagrahakarupena dvayabhasam. In Buddhist works in such cases the word 
dvaya is frequently used in the same meaning. Pot instance, advayarthena 
paiyati, MS, XIV. 32 ; dvayagrahavisarnyuhtam grahyagtahagrahakagrahavisain- 
yogat, advayarthenati agrahyagrahakarthena, Ihid, p. 94. See II. 14; III. 29, 30; 
IV. 62, 72, 75, 87. 

3 The word jagrad is to be taken here in the locative case. See IV. 39, 
note and 62.'* 
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62 

advayam ca dvayabhasam cittam svapne na samsayah 1 
advayam ca dvayabhasam cittam jagran na samsayah II 


‘ There is no doubt that in dream the mind which is without 
the two has the appearance of the two, even so there is no 
doubt that in the waking state the mind which is without 
the two has the appearance of the two-’ * 

See III. 30. 


* See ly. 61, notes. 


63, 64 

svapnadrk pracaran svapne diksu vai da^asu sthitan I 
andajan svedajan vapi jivan pasyati yan sada II 

svapnadrkcittadrsyas te na vidyante tatah prthak 1 
tatha taddrsyam^ evedara svapnadrkcittam isyate II ^ 


‘ The animals, oviparous or engendered by heat and moisture, 
which a dreamer moving in dream sees at any time in any of 
the ten directions, are visible (only) to the mind of the dreamer, 
and do not exist apart from it (i.e., mind); and this which is 
visible only to it {i.e., the mind) is to be accepted (lit. wished) 
as the mind of the dreamer. 

1 -See IV. 77. 

2 See ly. 65, 66. 
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65, 66 

caran jagarite jagrad diksu vai dasasu sthitan I 
andajan svedajan vapi jivan pasyati yan sada il 

jagraccitteksanlyas te na vidyante tatah prthak 1 
tatha taddrsyam evedam jagratas cittam isyate II ^ 


‘ The animals 1 oviparous or engendered by heat and 
moisture, which a waking one moving about in the state of 
wakefulness sees at any time in any of the ten directions, are 
visible, (only) by the mind of the waking one and do not exist 
apart from it (f.e., the mind of the waking onej; and this which 
is visible only to it (f.e., the mind of the waking one) is to be 
accepted as the mind of the waking one.’ 

In these four karikas (IV. 63-66) it is said that whatever one 
sees in the waking state is nothing but one’s citta ‘mind ’, just 
as the things in one’s dream. This view has repeatedly been 
expressed among others in LA, and specially in its Chapter X 
where the Buddha is reported to have said again and again 
that all the phenomena are citta (X. 483, 484, 692) : cittamatram 
vadamy aham ‘ I say (all this is) only citta. ’ ® 

The word cittadriya here (IV. 64) and elsewhere (IV. 28, 
36, 77) of which the equivalent is cittek?amya (IV. 66) is 
found in frequent use in LA, pp. 56 (four times), 79, 84 
(twice), 93, 94, 186 (twice), 338 (twice), etc. 

’ SeelV. 63, 64. 

* See also X. lOI : 

svacittabhinive^ena cittam vai sampravartate | 
bahirdha nasti vai drfyam ato vai cittam5traltam -|| 
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67 

ubhe hy anyonyadrsye te kim tad astiti cocyate I 
laksanasunyam ubhayatn tanmatenaiva grhyate II 

‘ You say that the cognition of both of them is dependent on 
each other, but you do not say what remains then- Both 
of them have no characteristics, yet they are cognized owing to 
their (previous) thought.’ 

In the text ubha and ubhaya refer to ‘ mind ’ (citta) and 
jtvas or objects in general referred to in the preceding karikaSj^ 
Their cognition depends on each other ; for no object is 
perceived without the thought of the object, nor is the thought 
of an object possible without the existence of the object.* 
So they are interdependent in this respect. Owing to this 
interdependence neither of them is established as a real thing, 
and as such they have no characteristics and yet they are 
cognized owing to our previously existing thoughts of them. 

The following may be quoted on this point : 

atitam subhute cittatn nopalabhyate. anagatam cittam 
nopalabhyate. pratyutpannam cittam nopalabhyate. VC, 39. 

uktam ca lokanathena cittam cittam na pasyati | 
na cchinatti yathatmanam asidhara tatha manah || 

BA, IX. 17-18. 

sa cittam gavesayamano nadhyatmam cittam samanupasyati 
na bahirdha cittam samanupasyati na skandhesu cittam 
samanupasyati. na dhatusu cittam samanupasyati. nayatanesu 
cittam samanupasyati. sa cittam asamanupasyatns' cittadharam 
paryesate kutas cittasyotpattir iti. alambane sati cittam 
utpadyate. tat kim anyat cittam anyad alambanam. atha yad 

1 5 -wiites ; na hi -ghatamatim pratyakhyaya ghato grhyate napi ghatam 
pratyakhyaya ghatamatih. tanmatenaiva taccittatayaiva. ' 
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evalambanatn tad eva cittam. yadi tavad anyad alambanam anyac 
cittam tad dvicittata bhavisyati. atba yad evalanibanam tad eva 
cittam, tat kathatn cittam cittam pasyati. na bi cittam cittam 
samanupasyati. tad yatba no tayevasidharsiya ; saivasidhara 
sahyate cbettum. ' na tenaivangulyagrena tad evangulyagram 
sprastuip sakyate. evam eva tenaiva cittena tad eva cittam 
drastum iti vistarah. 

Aryaratnacvdasuira quoted in BAP, pp. 392-393 ; 

' MV, pp. 62-63 ;.SS, p. 235.. 

For la\sanasunya which is the same as laksara° in meaning 
see the following : 

yad dhi cittam mahamate na nityam uanityam na karyam na 
karanarp na satnskrtam nasamskrtam° na laksyam na laksanaun® 
tad vanmatram° tad anutpannatn yad anutpannam- tad 
aniruddhani° akasasamam®. tatredam ucyate 

pramanendriyanirmuktarn na karyam napi karanam | 
buddhiboddhavyarahitaip laksyalaksapavarjitam || 

■ LA, pp. 189-190. 

tasman na vidyate laksyam laksanam naiva vidyate 1 
‘ laksyalaksananirmukto bhavo ’pi naiva vidyate || 

' MK, V. 5. 

upayadesana mahyaim naham desemi laksanam ] 
bala grhnanti bhavena laksanam laksyam eva ca H 

LA,X. 2L 

laksyalaksanavarjitam. 

Op. cit, X-224. 


68-70 

yatha svapnamayo jivo jayate mriyate ’pi ca L 
tatha jiva ami sarve bhavanti na bbavanti ca II 
i201H— 22 
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yaths mayamayo jivo jayate mriyate ’pi ca I 
tatha jiva ami sarve bhavanti na bhavanti ca II 

yatha nirmitako jivo jayate mriyate ’pi ca 1 
tatha jiva ami sarve bhavanti na bhavanti ca II 


; ‘As a creature formed of dream, or made of illusion or 
supernatural power (nirmitako') takes birth and dies, even so 
all those creatures exist and do not exist.’ 

The word nirmita or nirmitaka in the above sense is 
frequently used mainly in Buddhist works. Among many 
others the following may be quoted here : 

nirmitopamah pratibimbopamah saivadharmab jnatavyali. 

SR, p. 27. 


acintiyan nirmita nirminotya- 
deieti dharmam bahu pranakojinam ( 

Ibid-, p. 23. 

yatha nirmitakam ^asta nirmimitardhisampada | 
nirmito nirmimitanyam sa ca nirmitakah punah P 
tatha nirmitakakarah karta yat karma tat krtam | 
tad yatha nirmitenanyo nirmito nirmitas tatha || 

MK, XVII. 31-32. 

ekasmitn bhasamanasmim sabbe bhasanti nimmita | 
ekasmiin tunhim asine sabbe tunhl bhavanti ca || 

DN, II. 212. 


1 S. says nirmitako mantrausadhyadibhir abhinispadilah ‘ created by 
incantation , herbs, etc.' 

? C/. .Sunj/afasapfati as quoted by Poussin in a note on MV, p. 330, 
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-The following is the Sanskrit version : 

'ekasya bhasamanasya sarve bhasanti nirmitah ] 
ekasya tusnlmbhutasya sarve tusniin bhavanti ca II 

Quoted as in Agama in MV, p. 331 ; DA, p. 166; 

AKV,i p. 2 

, See Aryaratnaliutasuira quoted in MV, pp. 336' fl 
Aryagaganaganjasutra quoted in 5S, p. 270 ; BA, V. 57. C 
the nimanakay a of a Buddha. Poussin: The Three' Bodii 
of a Buddha, JRAS, 1906, (Oct.) ; JA, 1913, pp. 581 f 
ERE, Vol. 9, pp. 852-853. 

The use of such words as nirmana, nirmanakflya, ar 
nirmanacitta occurs also in the Yoga system (YS, IV. 4, 5 >vi 
scholiasts). 

The' use of the word nirmana in almost the same sens 
can, however, Be traced back to Upanisadic texts : 

- sa yatra prasvapity asya lokasya sarvavato matram upada: 
svayarp vihatya svayam nirmaya° prasvapiti. BU, IV. 3, 9. 

ya esa suptesu jagarfi kamairn kamam puruso nirmimanah 

KU, V. 

It appears, however, that it is the Buddhists who first us< 
the word in that definite sense. 

Now having thus established his thesis the author asset 
his conclusion in the following karika, which is already four 
once more (III. 48) : 


71 

na kascij jayate jlvah^ sambhavo ’sya na vidyate I 
etat tad uttamam, satyam^ yatra kincin na jayate 11 

1 Cj. SR quoted in MV, p. 109 : na hi kafci jayati na ca mriyate. 

* . For the' wording cf, etat tu paramam satyam, MV, p. 120. 
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‘ No Jiva of any kind takes birth, nor is there any possibility 
of it. It is that highest truth in which nothing originates.’ 

See III. ^^8. ' - = 

Now it is affirmed in the next karika that the world consist- 
ing of the subject and the object has no reality at all, it being 
the creation of the movement of mind which in fact has no 
.object at all, and as such it is held to be always free from 
any sort of attachment or relationship to an object (asafiga) : 

72 , . 

clttaspanditam evedaip grahyagrahakavad dvayam \ 

cittam niivisayam nityam asahgam tena karttitafhdl 

■ This' duality which consists of the subject- and the object 
(lit. the perceiver and the perceptible) is only 'the vibration 
of the cffia ‘mind’, citta has no object, therefore it is said 
• to be - always asafiga ' having no attachment (or relation to an 
..lobject)..’ 

See IV, 79 inihsanga), Cf, anahhasa {= nirabhasa) , 111.46; 
r-iv-; 48. - 

As 'regards asafiga see LA, p. 157 : asangalaksanain jnanam 

visayavaicitryasangalaksanaip vijnanam°, asangasvabhavalaksanain 
jfianam°, apraptilaksanain jnanam. 

The following lines also from the LA may be cited here ; 

' ‘ cittamatram idain sarvatn dvidha cittam pravartate I 
grahyagrahakabhavena atmatmlyarn na vidyate 1| . 
brahmadisthana(?)paryantatn cittamatram vadamy aham 1 
cittamatravinirmuktam brahmadir nopalabhyate |1 

III. 121-122. 
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cittamatiam na drsyo’sti dvidha cittaip hi drsyate 1 
grahyagrahakahhavena sasvatocchedavarjitam |1 . - 

III. 65. 

grahyagrahakahhavena cittam namati dehinam j 
drsyasya laksaijam nasti yatha balair vikalpyate Ij 

' X.58.^ 

. taranga hy udadher yadvat pavanapratyeritah 1 

nrtyairianah pravartante vyucchedas ca na vidyate |1 

alayaughas tatha nityain visayapavaneritah | 

‘ - - citrais tarangavijnanair nrtyamanah pravartate il 

C ' 

11.99, 100; X. 56, '57. 

Cf. (i) spandaspandasvabhavaip hi cinmatram iha vidyate | 
khe vata iva tat spandat sollasam santam anyatha || 

cittvam (?) cittam bhavitaih sat spanda ityucyate budhaih 1 
drsyatvabhavitam caitad aspandanam iti smrtam II 

spandat sphurati citsargo nihspandad brahma sasvataih I ‘ 
jivakaranakarmadya citspandasyabhidha smrta || 

YV, III. 67. 6-8. 

{it} svabhavad vyatiriktam tu na cittasyasti cetariam 1 
spandad rte yatha vaybr antah kirn nama cetyate || . 

Op. cif., III. 66. 16. 


-Having shown that the duality consisting of . the subject 
. and the object is the creation of mind the author says in the 
next Jiarika that its existence is only in empirical {samVTti) and 
■ not - in. absolute. ^{paramaTtha) ^ , For a thing .which. is 
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dependent iparalantra) for its existence may exist in empirical 
and not in absolute truth: 


75 

yo ’sti kalpitasamvrtya paramarthena nasty asau 1 
paratantro^ ’bhisamvrtya syan nasti paramarthatah II 

‘Whatever exists in empirical truth (samvrti) which is 
imagined {lialpita) does not exist in absolute truth (paramartha), 
for one that is dependent (paratantra, for its existence or 
origination) may exist (only) in empirical truth which is the 
cause (of existence or origination), and not in absolute truth,’ 

For the first half of the karika see IV. 57a and 58a-b. 


J Here the actual reading in all the editions and MSS. examined is 
paratantrabhi" and not paratantro'bhi° as given above, The reading in c of the 
next karika (74), too, is paraiantrabhi" in all of them excepting the MS. k 
of the Anandashram edition and the edition of MaheiacandraPala, 
both of which read here paratantro’bhi° . As the sense requires and is 
supported by Buddhist works, as we shall presently see, the genuine reading here 
in the karika (73) must be paratantro'bhi° (See the discussion in the body). Here 
abhisarpVfti in this karika (73) in meaning is, as appears to me, nothing but 
abhinispalti samvjti in karika 74. Now abhinhpatli sanivrii means aarpOfti which 
is the cause of existence, or appearance of things {abhinispadyate ’naya). One 
should therefore read paratantro'bhi" in 73 in accordance with the reading in 
74. Otherwise the karikas cannot properly be explained. One can hardly ollow 
-who explaine poratahtrabhisamvriy a as paraSuatravyaOaharena and paratanlra- 
bhiniipatya as paraSaatraaiddhim apeksya in 73 and 74 respectively. Whether 
one can read hi for 'bhi in c of the presant karika may also be considered. 

It follows from what is said above that a thing is to be 
regarded as having no origination (aja). Our author, however, 
says that this assertion can be made only so far as the empirical 
- truth is concerned, but in absolute truth even this is not possible, 
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for a dependent thing comes into being only in empirical 
truth : 


74 

ajah kalpitasamvrtya paramarthena napyajah 1 
paratantro’bhinispattya samvrtya jayate tu sah II 

‘ One (held) to be unborn (aja) is so in empirical truth 
which is imagined, but in absolute truth it is even not unborn; 
for that which is dependent comes into being in empirical truth, 
the cause of appearance/ 

The words samvrti and paratanira in karihas 73 . and 74 
are very important and require some explanation. The first 
of them has, however, already been discussed above (IV. 56, 57) 
to some extent and the following may be added thereto. In 
the Madhyamika system as in the school of Vedanta samvrti 
satya is called also vyavahara or vyavaharilza (‘practical’) saiya. 
The two kinds of truth, samOrti, or VyaVahara or vyavaharilia 
cind paramarlha are regarded in Buddhism as the means 
{upaya) and the end (upeya) respectively.^ 

^ MA, VI. 60 quoted in BAP, p. 372 : 

upayabliutam vyavaharasalyam upeyabhutam paramarthasatyam | 

See also MK, XXIV. 20 : 

vyavaharam analritya paramaitbo na deiyate j 
paramartbam anagamya niivanam nadbigamyate {| 


In Pali Buddhism sanwrti satya is sammuti sacca (Skt. 
sammati satya) ‘truth by general consent’. Poussin writes 
(JA, 1903, Tome II, p. 302) : “verite conferme a I’assentiment 
universe! mais errone ” (‘truth conformed to universal assent 
but erroneous’). The literal meaning of the word sainvrti is 
that by which (the true nature of a thing) is ‘ covered ’ {sVahhaVa- 



176 


AGAI^iASASITiA 


IIV,74 


vcrcnat) and it is regarded as tratli because it brings to li^it 
wbat is covered {cvdapralzaianal). See JV. STj and BAP on JX; 
2 (p. 352}. Tbe follo'wing may be quoted bere from ]\1A, 

23 as cited in BAP, p. 361 : 

samyagmrsadarsanalab dbabbavam 
: Tiipadva3^am bibbrati sarvabbavib ] 
samyagdisam yo visayab sa taltvam 
mrsadrsam samvrdsatyam uktam- 1| 

Now as regards parclanira ‘ dependent ’ it bas a 'special 
significance as evident from Buddbist sources- InBuddbism 
there are three cbaracteristics [IcJzsana) or natures Isvahhaca] 
of a tbing. Viz., (f) pankcilpita ‘ima^ned’- [ff) parclanira 
‘dependent’, and (iff) parinhpanna ‘perfect’-’ Somelnnes 
they are bneSj’’ called (z) Izalpiia, (ii) iantra, and {Hi) nzspanna 
respectively.’ Any object, for instance, an elephant, according 
to Madbj'amibas or Yogacaras is sunya or merely a creation of 
mind, yet we know it as a particiilar object. This character- 
istic of it is an imagined one (pankalpUa). Now tbe notion 
or im^ination of tbe object depends for its being on its cause 
(or cause and conditions, Jietu-prcdyaya), and so the characte- 
ristic is called paralantra {=pTcStyasamuipcnna)- That tbe 
object is in fact always devoid of tbe ima^ned characteristics 
referred to above is parinispanna. It is so also because there 


J'lVA UCOCVn? Tt, 39; TSN, t 

IrallpltaL paratantras ca pannlspEima era ca. ] 
ijayaL Evatliara ^azotlibsjneyBia t ' 

lsW^,l.6z 

Jslpitai paratantiai ca paiinjspaiuaa eva ca ] 

LA, X. 374 ; 

LuddLya Tivecyamanan Iij ua tartram napi talpltam J 
Bispanno nasti va5 LaiLam imdSjya pralslpyate 
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is perfect invariation or because it is free from any change.^ 
They are called ‘nature’ (svabhava', owing to such practice of 
the people though in fact they do not exist/ V asubandhu 
gives here an example in his TSN, 27, 28: Suppose one creates 
an elephant by dint of one’s spell. There the elephant 
appears, but there is only the form of the elephant, and in 
no way the elephant itself. Here the elephant is parikalpita) 
the form of the elephant is paratantra, and the absence of the 
elephant is parinkpanna 

Of these three la^isanas or svabhavas^ the first, parikalpita, may 
roughly be compared in the system of the Advaita Vedanta of ^ 

3 Tk, 40: avikaraparinispattya sa pannispannah ; MVBT, p. 19 : tasya- 
samskrtatvan nirvikaratvena parinispannatval. 

^ Writes S t k i r a m a t i inMVBT, p. 19: sa punar dravyato 'sann api 
vyavakarato ’stlti svabkava ucyate. 

5 mayakrtam mantravasat kkyati kastyatmana yatka | 
akaramatram tatrasti kasti nastT tu sarvatka 1| 
svabhavah kalpito kasti paratantras tadakriih | 
yas tatra kastyabkavo ’sau parinispanna isyate [| 

-Cf. MSA, XI. 19 : 

tadakrti^ ca tatrasti tadbkavas ca na vidyate | 

® For easy reference ike following may be quoted here : 

Tk. p. 39 : 

yena yena vikalpena yad yad vastu vikalpyate | 
parikalpita evasau svabkavo na sa vidyate || 20 

(This is based on L.A, p. 163: yat punar uktam bkagavata yena yena 
vikalpena ye ye bkava vikalpyante na ki sa tesam svabkavo bkavati parikalpita 
evasau".) 

Stkiramati: adhyatmikabahyavikalpyavastubkedena vikalpanam 

anantyam pradarlayann aka yenayena vikalpeneti. yad yad vastu 
vikalpyate." adhyatmikam bahyam vantaso yavad buddhadkarms api. 
parikalpita evasau svabkava ity atra karanam aha na sa 
vidyata iti yad vastu vikalpavisayas lad yasmat sattvabhavan na vidyate 
tasmad tad vastu parikalpitasvabhavam eva na hetupratyayapratibaddha- 
svabhavam." paiikalpitananlaram paralantrasvabkavo vaktavya ity ata aka 
paratantrasvabkavas tu vikalpah pratyayodbhavah I 

1 201 H— 23 
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with pratihhasi\a satya ‘ the truth that exists only in appearance ’ ; 
as for example, mirage, or the appearance of a snake on a 
piece of string ; paratantra with vyavaharika satya ‘ the practical 
truth ’ (this is called by the Buddhists samvrta ‘ pertaining to 
samvrti or vyavahara satya), the phenomena in the waking 
state aie its examples ; and parinispanna with paramarthihfl 
satya ‘supreme or tanscendental truth’, e.g.. Brahman of the 
Vedantins/ 

StKlramati : atra vikalpa iti paratantrasvabhSVEin aba. piatyod- 
bhava ily anenapi paratantrabhidhanapravritinimittam aha.' parair 
hetupratyayais lantryata ufpadyata iti paralanira ity arthah. ^As the 
sense requires the order of the last four vords is slightly changed. 
See MVBT, p. 19; grahyam grahakam ca svabhavafunyatvad abhBtam apy 
asllti parikalpyata iti parikalpila ity ocyate. sa punar dravjato 'sann api 
vyavaharato 'stlti svabhava ucyate. paratantrah paravaio hetupratyaya- 
pratibaddhajanmakatvat. p. 20; parair hetupratyayais tantryate janyate 
na tu svayam bhavatiti paiatanirati.) svato'nyahetupratyayaptatibaddhs- 
tmalsbha ity uktaqi bhavati. uktah paratantrah. parinispannah katham ity 
ata aha 

nispannas tasya purvenasada rahitata tu ya H 21 

(MVBT, p. 19: 

kalpitena svabhavena tasya yatyantaSunyata | 
svabhavah parinispanno ’vikalpajnanagocarah || 

VaBubandhu says on the point. Op. cit, p. 20: grahyagrahakE- 
bhSvah parinispannah. In TSN, 3 soda rahitata of Tk. 21 , and ati/antafSnyatS 
of MVBT referred to above are expressed by soda 'vidyamanata.) 

Sthiramati : avikaraparinispattya sa parinispannah. tasyeti para- 
tantrasya p u r v e n e t i parikalpilena. tasmin vikalpe grahyagrahakabhSvah 
parikalpitah. tatha hi. tasmin vikalpe grahyagrahakatvam avidya.manam eva 
parikalpyata iti parikalpitam ucyate. tena grahyagrahakera paratantrasya 
s a d a sarvakalam atyanta rahitata yasa parinispannasvabhSvah. 

According to Buddhists nirodha, nirvara, and akata are the examples of 
parinispanna. 

^ For a detailed discussion and bibliography and sources, ancient and 
modern, see Vi.S, pp. 514-561 ; TSN; LA, pp. 126,127, 169, 170, 176, etc.: 
MSA, Vi. 1,XI. 13, 38-41, XIX. 51, 78, 79; SNS, VI. 
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It is to be noted that samorii consists in parikalpita and 
paratantra svabhavas and paramMha in parinispanna. Thus 
it is rightly said in the karika 73 that paratantra can 
exist only in practical truth {sarnorti) and not in any way in 
absolute truth. This is fully explained by Prajnakaramati 
fin his BAP, pp. 354-355) saying that whatever comes into exis- 
tence (jayate) does so being dependent on the entirety of the cause 
and conditions [hetupratyayasamagri] , and that which is thus 
dependent for its existence has no existence in reality, like a 
shadow on a looking glass. Let the following be quoted here : 

api tu hetupratyayasamagrim pratitya mayavad utpadyate. 
tadvaikalyato nirudhyate ca. hetupratyayasamagrim pratitya 
jatasya parayattatmalabhasya pratibimbasyeva kutah satsva- 
bhavata. na ca kasyacid padarthasya paramarthato hetupratyaya- 
samagritah samutpattih sambhavati. 

Let us quote also the following few lines : 

mayaya nirmitam yac ca hetubhir yac ca nirmitam | 
ayati tat kutah kutra yati ceti nirupyatam || 

yad anyasannidhanena drstatn na tadabhavatah | 
pratibimbasame tasmin krtrime satyata kutah || 

BA, IX. 144, 145. 

yah pratyayair jayati sa hy ajato 
na tasya utpadu sabhavato’sti | 
yah pratyayadhinu sa sunya ukto 
yah sunyatam janati so ’pramattah |1 

Anvaoalaptahradapasamkramanasutra 
quoted in BAP, loc. cit. and MV, p. 239. 

The subject under discussion is that nothing originates 
fetat tad uttamam satyatn yatra kincin na jayate. 111. 48, IV. 71). 
It has been shown in establishing it that the notion of origina- 
tion is orily in empirical reality and not in absolute reality in 
which we cannot assert the existence of even a thing that is 
without origination. The author now says in the next karika 



160 


aGAMA^aSTRA 


[IV. 75 


that the notion of origination is due to a strong adherence 
(abhfnfoesa) to the unreal (afehufa) referring hereby to the two, 
(dvaya), i.c„ the percipient and the perceptible {grahya and 
(grahaka) : 


75 

abhutabhiniveso ’sti dvayam talra na vidyate 1 

dvayabbavam sa buddbvaiva nirnimitlo na jayate II 

‘There is a strong adherence to what has not been {abhuta'), 
for the two ‘ are not there. Just when he understands the 
non-existence of the two it goes beyond the range of its cause 
and does not come into being.’ ^ 

The cause of origination is abhuiabhiniveia. When one 
clearly understands the true nature of the two which have no 
existence at all that abhinivesa goes away and consequently 
the notion of origination does not arise. 

^ explains the word he (sah) in the original fc) in the follow- 
ing way : dvayabhavam buddhva nirnimitto nivrttamithyadvaya- 
bhiniveso yah sa na jayate- — ‘He who having understood the 
absence of the two is beyond the cause and (thus) whose strong 
adherence to the two which are false has turned back, is not 
born.' 

This explanation does not appear to be proper when one 
reads the kariha under discussion with the karika IV. 79, where 
the same phrase ^dvayabha\atn sa buddhvaiva, 75) occurs once 
more with a slight variation ivastvabhavam for dvayabhavarpi, 
there being no difference of meaning {vastvabhava = dvayabhava 
— S). Let the karika be quoted here : 

abhutabhinivesad dhi sadrse tat pravartate | 
vastvabhavatn sa buddhvaiva nihsangam vinivartate || 

^ That is, ‘unreal,’ referring to the two (dvaya) that follows. 

^ The percipient and the perceptible ( grahya-giahaJia), see IV. 72. 

3 See IV. 79. 



IV., 75] 


AGAMAgASTRA 


181 


How is it to be explained? The meaning is simple and 
clear. It says that it is only owing to one’s persistent belief 
in unreality that it {citta ‘mind’) goes onward to a similar object 
(i.e., the mind relates itself to an unreal object), but as soon as 
one understands the absence of a thing it becomes free from 
contact and turns back. 

But here is a difficulty regarding grammar. In accordance 
with P a n i n i, III. 4. 21, the agent (fjarir) of both the verbs 
huddhva and vinwartate in the second half of the karika must 
be the same ; but the fact is not so, for the agent of the former 
is sah, while that of the latter is tat in the first half. 

This anomaly is however found in writings even of such 
great poets as Kalidasa. He writes in his Raghuvamsa, 
1.77: 

matprasutim anaradhya prajeti tvam sasapa sa ( 

In defence of P a n i n i, or in other words, to meet the 
difficulty arising from his rule later grammarians say that such 
words as sthita and the like are to be understood in such cases, 
so that there may be the same agent of the verbs used.° 

The use of the gerund in the Vedic language in this respect 
is not so strict as in the classical Sanskrit that follows P a n i n i. 
See the following sentences in which the verbs have 
different agents : striyam drstaya kitavaip tatapa ‘having seen 

■* M a 1 1 i n a t h a attempts lo explain it away taking anaradhya in the 
causative sense (aseVayitva). Similar instariCes are many : 

(*) yaj jnatva neha bhuyo ’nyaj jnatavyam avasisyale [I BG, VII, 2. 
tac ca sarnsmrtya samsmrtya rupam atyadbKutam hareh I 
vismayo me mahan rajan brsyami ca muliurmuhuh I! BG, XVIII 77. 

(m) mrtam drstva duhkham bhavati. {iv) priyam drsWa sukbam syat, sukham 
utpadyate, etc. 

^ See SaJnlisiptasara with Vrtti and Tika ed., & y amacarana 
Kaviratna, Calcutta, 1318, B.S., fCrdantapada, 407; Mugdhabodha, 
sd., Subalacandra Mitra, Calcutta, 1316, B.S , Sutra, 1 1 16; 
KaJapavyaJiararia v/ith commentaries ed. Gurunatha Vidyanidhi 
Bhattacaryya, Calcutta, 1835 ^aka, Krdvrtti, Sutra 4:>3. 
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a woman (it) pains a gambler’ (RV, X. 34. Ilj. Similar uses 
are found also in the Brahmanas. The following is from the 
^atapatha Brahmana : te pas'ava osadhir jagdhva apah pitva tata 
esa rasah sam bhavati ‘ the beasts having eaten the plants and 
drunk water — then the vital sap arises.’ 

Following this the line under discussion (IV. 79) would be 
explained by a grammarian thus : sa (yada) vastvabhavam 
buddhvaiva (bhavati tada) tan nihsangarp vlnivartate, — ‘just when 
he understands the absence of things it (mind) turns back being 
free from relation’. Now in the harika (79) the word sa{h) must 
refer to one (understood) whose abhuiahhinivesa is stated. 

In the same way, I think, the karika 75, too, should be 
explained : It is the abhutahhinivesa itself and not the person 
whose abhutabhinivesa is alluded to, that does not arise 
I jay ate), ^ 

Naturally one has a persistent belief in the abhuta or unreal 
things, r.e., the percipient and the perceptible which have, 
in fact, no existence at all. So when one clearly understands 
their non-existence there is no room for that persistent belief to 
come into being. 

Now, as regards abhutabhinivesa compare abhutaparikalpa 
of the Buddhists. We read the following in the LA, pp. 1 49-150 : 

abhotaparikalpa ’bhutaparikalpa iti bhagavann ucyate. 
katamasyaitad bhagavan dharmasyadhivacanarii yad utabhuta- 
parikalpa iti kirn va prativikalpayann abhutaparikalpo bhavati. 
bhagavan aha sadhu sadhu mahamate° nrnarn grahyagrahaka- 
bhinivesabhinivistanam ca° bahyavicitrarthopalambhabhinivesac 
cittacaittakalapo vikalpasams'abditah pravartamanah pravartata 
atmatmlyabhinivesat. 

e Or one may take here nirniTnitto na jayate with reference to yo *s{i 
kalpita* (IV, 73) and it may be explained saying that which Is or originates 
in the empirical truth does not do so when one has no notion of the two (grahya 
and grahaka), there being no cause {nirnimiifa) for origination. 
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The ahhutahhinivesa in our work (IV. 75, 79) is, in fact 
abhuta-parilialpa of the Yogacaras. See the following line ii 
the Madhyantavibhafiga (1. of Maitreyanatha; 

■ abhutaparikalpo ’sti dvayam tatra na vidyate ( 

From this it is perfectly clear that the first half of our karik 
under discussion is in reality taken from Maitreyanatha 

The word nimitta in nirnimiita ‘ devoid of nimitta’ has 
special sense in Buddhist literature. There is a very commoi 
phrase; na nimittagrahf bhavati, Pali “ggahi hoti, DSn, §: 
1345-6. It means that when a nimrffa ‘ specific appearance ’ 
of a thing is grasped in the way such as a male, a female 
pleasant, etc., a man is entangled in various worldly troubles 
and so it is advised that he should not be a nimittagrahi 
‘grasper of nimittas.' As the specific appearances are th 
causes of attachment, aversion, and delusion (raga, dvesa, am 
moha) they are called nimittas-^ See AS, p. 400. 

This special meaning seems not to have been intended in th 
present case. We may take the word here as well as in IV. 7 
and 78 in the sense of ‘ objective cause ’ which is expressed b; 
the word artba in IV. 24. 

Having said as to how that persistent belief disappears, th 
author proceeds to discuss in the following karikas how th 
non-origination (anutpatti) of mind is effected which is to b 
realized: 


^ MVBT, pp. 9 ff. On b of the karika Sthiramati writes : svalmar 
avidyamanena grahyagiShakakarena prakhyate [na vyaktam bhtantirupatvam] . 

® AKV as quoted in DS, p 4 1 ; nimittam vastuno ’vasthaviieso nilatvadil 
Tr., p. 21 , 1. 3 : nimittam tad- (referring to oijaya) viseso nilapitadyalambam 
vyavaslhakaranam. See AS, pp. 291, 308. 

S AS, p. 400 : itthipurisanimittam va subhanimittadikam va kilesavatthubhnta 
nimittatg. 
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yada na labhate hetun uttamadhamamadhyaman ! 
tada na jayate cittam hetvabhave phalain kutah i 

‘ When the mind does not have any cause, superior, inferior, 
or middle, it does not originate ; for how is there the effect in 
the absence of the cause?’ 

Here hetu is nothing but nimitta in the preceding karika. 
See IV. 77-78. 


77 

animittasya cittasya yanutpattih samadvaya I 
ajatasyaiva sarvasya cittadrsyam hi tad yatah c 

This karika seems to have been handed down defectively. 
For, evidently in the first half the sentence is not complete, as 
the conjunctive pronoun yad (in feminine ya) requires the 
pronoun tad in feminine (in any case-ending), but it is not 
to be found in either of the two halves. Nor is there the 
antecedent of tad in the second half which clearly shows to 
have supported something stated before. But what is it? The 
explanation of 8 appears to be far-fetched and far from 
satisfactory, nor has he explained the word tad which has aJ- 
together been overlooked. It seems to me, therefore, that the 
above two lines are taken by mistake from two different kirikas 
of which the other two lines are lost. 1 leave the present karika, 
as it is before us, untranslated, as it does not give any complete 
sense, so far as I can understand. The first half may, however, 
be explained thus : 

The non-origination (anutpatii) of the causeless (animitta)^ 
mind (citta) is the same (sama, i.e., unconditioned — always 
in the same condition) and free from the two iadvaya, i.e.. 


.See IV. 75. 



IV. 77-78] 


aGAMASaSTRA 


It 


free from the notion of the grahya ‘receptible’, and the grahal 
‘recipient’). 

See karika IV. 80. For the word sama or samya see 111. 2, 3S 
IV. 80, 93, 95, 1 00 with the author’s explanation ; and MuU, II 
1 . 3. cf. BG, V. 19 : nirdosarn hi samain hrahma. See MV, pj 
374-75 : manjusrir aha. paramarthatah sarvadhcirmanutpadi 
samataya parmarthatah sarvadharmatyantajatisamataya pan 
marthatah samah sarvadharmah. 

For ciitadrsya in the second half see III. 31, IV. 28, 36. 

78 

buddhva ’nimittatam satyarn hetum prtliag anapnuvat^ I 
vitasokam tada ’kamam abhayam padam asnute (i 

‘ When one understands its ^ true state of causelessness 
it (ciffa) does not have any other cause, ^ and as such reache 
then a position ® which is free from sorrow, desire, and fear.’ 

I read with MS. anapnuvat for anapnuvan in editior 
and other MSS., construing it with ciffa referred to in th 
preceding karika (77) . It is to be noted that it is ciffa that : 
referred to in karikas IV. 76-80. In karika 79 the pronoun fa 
refers to ciffa, as says S, too, expressly. One may natural! 
expect to have its mention or reference also in the preset 
karika. To introduce a person who reaches the position is rathe 
abrupt. It is also to be considered that it is ciffa and not th 
person that is concerned with the cause or causes (IV. 76). 

In this case the grammatical difficulty is to be removed as i 

IV. 75. 

' See the Variants. 

* That is, of the ciffa 'mind.' See IV. 25, 26, 27, 75, 77. 

That is, the state of being without the objective cause. 

* See IV. 76. 

^ fiada—sthiti, IV. 80. 
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Accepting the reading anapnuvan the karika may be 
translated thus ; 

‘ Having understood the true state of the causelessness and 
having no other cause one reaches then a position free from 
sorrow, desire and fear.’ 


79 

abhutabhinivesad dhi sadrse tat pravartate 1 
vastvabhavam sa buddhvaiva nihsangam vinivartate K 

‘ Owing to a persistent belief in what is non-existent it goes 
onwards to a similar object, but as soon as one understands the 
absence of a thing it turns back being free from relativity.’ 

The word sadrsa means what is thought to be similar to one 
in which one has strong or persistent belief, nihsaftga means 
one beyond the reach of any connection with the object. 

For c one is referred to iV. 75. See 111. 45; IV. 72, 75, 
96, 99. 


80 

nivrttasyapravrttasya nikala hi tada sthitih I 
vlsayah sa hi buddhanaip tat samyam ajam advayam K 

‘At that time when (the citta) has turned back from and 
does not go (again) onwards to (its object), its position is firm 
(i.e., unwavering in the least). That is the field of activity of 
the Buddhas,’ and that is the same,^ unborn, and free from 
the two.’ 

1 Cj. III. 34; pracarah sa tu vijfieyah. 

5 See III. 2, 38. See also Vch, p. 41 : api tu khalu punah subhute samah 
sa dharmo na tatra ka^cid visamah. lenocyale ’nuttarasamyaksambodbih. 
niratmatvena niksattvatvena nirjivatvena nispudgalatvena sama sanuttara 
samyaksambodhih. 

3 The perceptible and the percipient [grahya and grahaka). 


i 
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In c visaya may be taken in the sense of the object of 
knowledge. 

See in. 46 and IV. 77 from which it will be evident that 
this state is the summuTn bonum of both the Buddhists and 
the Vedantists, which they call nirodha or nirvana and brahman 
respectively. The Vedantist commentator. S, writes here 
very clearly that this state of mind is brahman : 

cittasya niscala calanavarjita brahmasvarupaiva tada sthitir 
yaisa brahmasvarupa sthitis cittasyadvayavijfianaikarasaghana- 
laksana. 

And again on IV . 77 he says ; 

animittasya cittasyeti ya moksakhyanutpattih.'* 

That this state of citta is the field of activity of the Buddhas 
is clearly said in Buddhist works : 

cittamatram nirabhasam viharo buddhabhumi ca | 
etad dhi bhasitarn buddhair bhasante bhasayanti ca |i 

LA, X. 105. 

arthabhase ca vijnane jnanatn tathatagocaram | 
paravrttam nirabhasatn aryanam gocaro hy asau it 

Op. CiL, X. 148. 

This state is the same as what we know from such lines 
as the following from Buddhist works : vijnaptimatratayain cittam 
avasthitam bhavati. Tk.. p. 43. 

For the wording of c fvisayah sa hi buddhanain) see CS, 
p. 497 : visayah sa hi buddhanam ; Vk. p. 6 : yo buddhanam 
visayah ; p. 1 1 ; buddhagocarah ; SSP, p. 120, *5a : yatpramano 
buddhavisayah ; MSA, XX-XXI. 26 ; buddhanam visayad 
api ; LA, III. 80: aryanam gocaro yatha. 


* Sec cittam pravartate ciliam cittam eva vimucyalc | 

cittam hi jayate nanyac cittam eva nirudhyate I! Op. Cit, X. 145. 
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This state of mind to which the Buddhas aspire is further 
described in the following kariha : 

81 

ajam anidram asvapnam prabhatam bliavati svayam I 
sakrd vibhati by evaisa dharmo dhatuh svabhavatah II 

See III. 36. 

‘ It shines forth itself having no origination, nor sleep, nor 
dream- Indeed, this object (dharma), the fundamental element 
idhatu), is naturally illumined once for all,’ 

The word dharma in the second half of the karika may 
b e taken in its general sense, an element of existence, an 
object, thing. But consideiing the views of the Yogacaras, and 
specially what Vasubandhu and his commentator 
Sthiramati have said in describing this state of mind ^ 
it is to be taken in the sense of a special kind of dharma, i.e-, 
asrayaptaravrtti ‘revolution or change of the recipient ii.e., 
alayavijnana which is the seed of all, sarVabljako).’^ 

A few words are here required with regard to the reading 
dharmo dhatuh svabhavatah. This reading is found in some of 

^ See Tk, pp. 43-44 : yadaivam vijnaptimatralayain cittam avaslhilam 
bkavali tada katham vyapadisyata ily aka : 

acitto 'nupalambho 'sau jnanam lokottarain ca taf | 
asrayasya paravrttir dvidha dausthulyabanitah II 29 
sa evanasravo dhatur anityah kusalo dhruvah | 
sukho vimuktikayo ’sail dbarmakhyo 'yam mabamunek II 30 

2 For paraOrtti in airayaparaurtti we have sometimes parivrlti or parivartana 
(Tib. gnas. gyur. pa. or gnas. yons. gyur. pa, or gshan. du. gyur. pa. See Tib. 
translation of Tk, Tanjur, Mdo, Si, Fol. 190a). For asrayaparaOrtti see among 
others Tk, Joe. cii . ; MSA, XIX. 54 ; LA, p. 338 ; DB, App. p. 27, pp. 190ff. : tasya 

tatha paribhavitam tal laukikain parisuddham dhyanam apayikakleSapaksyam 
dusthulyam asrayad apakarsati. acirena tasya prahanad alrayo’sya bodhisattvasya 
parivarlate papahasyapayikasya karmano 'tyanlam akaranatayai apayagamana- 
tayai ca. For its different explanation see ViS, pp. 609-612. 



IV. 81] 


aGAMASaSTRA 


189 


the MSS. of the Anandashram edition and in some others, 
too, examined by me, while others read dharmo dhatusva° . 
S accepts the latter and Anandagiri supports it sayin 
dhatusvabhavata ity ekam padam grhitva vyacaste. This implies 
that the reading dhatuh soa° was also known to him. But 
neither of them seems to be very satisfactor)'^ and this leads 
the present writer to amend the reading as dharmadh'atuh 
svabhavatah. The reading dharmo dhatuh appears to be due 
to the unfamiliarity of the commentators with the significance 
of the word dharmadhatu which is quite appropriate here. 
Let us therefore explain the karika in this light. 

In accordance with this leading the second half may be 
translated thus ; 

‘ Indeed the essence of reality (dharmadhatu)^ is naturally 
illumined once for all.’ 

See 1. 14, 16; 111. 36, 37. For c see ChU, Vlll. 4. 1-2 which 
is the same. See also NUU, 9; MkU, 2-23. 

We take the next three karikas together. The karika 82 
is incomplete and as such should be construed with 83. 

® The word dharmadhatu may he translated by 'the essence of reality.’ 
It is devoid of the characteristics of subject and object tviyukio grahyagtahaka- 
lak^anena) or undifferentiated into subject and object igrahyagrahakarohita] . 
It is a synonym for paramSrtha or paramarthatattva, MVt, § XCIX. 8; Tk, 
p. 41, 1. 26; BAP, p. 354; parama uttamo ’rthah. akttrimara vasturiipam 
yadadhigamat sarvavrtivasananusandhikiesaprahanam bhavati. sarvadharmanam 
nihsvabhavata sunyata talhata bhutakolih dharmadhatur ityadiparySyah. 
Again, p. 421 : bodhir buddhatvam ekanekasvabhavaviviklam anutpanna- 
niruddham anucchedam asa^vatam sarvaprapancavinirmuktam akasapratisamam 
dhatmakayakhyam paramarthatatlvam ucyate. etad eva ca prajnaparamita- 
^unyata-tathata-bhutakoti-dharmadhatvadifabdena samvttinri upadayabhidhiyate 

Writes Maitreyanatha 'MVBT.t p. 41 ) : 

tathata bhutakotis canimiltah pa[ramarthakah) j 
dharmadhatus ca parySyah sunyatayah samasatah !' 
ananyathaviparyasatannirodharyagocaraih 1 
het’itvac caryadharmanam parySyartho yalhakramam il 1. 15-16. 

As regards dharmadhatu Vasubandhu says here (pp. 41-42) • 
aryadharmahetutvad dharmadhatuh. aryadharmanam ladalambanaprabhavatvad. 
hetvartho hy atra dhatvarthah (see Tk, p. 44, 11. 20, 21). On the last words 
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82 

sukham avriyate nityain duhkham vivriyate sada I 
yasya kasya ca dharmasya giahena bhagavan aaau II 

83 

asti nasty asti nastiti nasti nastiti va punah I 
calasthirobhayabhavair avrnoty eva balisah II 

84 

kotyas catasra etas tu grahair yasam sadavrtah I 
bhagavan abhir asprsto yena drstah sa sarvadrk 11 

‘ It is the adherence to (an idea of) a thing — whatsoever 
it may be,^ by which bliss is constantly covered and misery 
is unfolded. The glorious one {dharmadhatu ) — 

(i) is, (if) is not, (iff) is and is not (i.e., both), or [iti) neither is 
nor is not {i.e., not both) — with these (notions) the childish 
obscure it (respectively ^ in accordance with their own ideas of 
its being) (i) steady,^ (ir) unsteady, (in) both,^ and (iv) the absence 
(of both).'^ 


Sthiramati comments : svalaksanopadayarupadharano 'py ayain 

dhatuSabdo vartata ity aha hetvartho'”. The word dhatu also means one 
that supports its own particularity isValal^sana) and the secondary qualities 
of matter (upadaya or bhautika rUpa), including evidently, as observes 
Stcherbatsky (MVD, p. 050j also the primary qualities of matter 
(mahabhata). Dharmadhatu also means the mental state considered 
as element [dhatu) owing to its ultimate reality. See Pali Text Society's 
Dictionary, s.v. dhamma ; Compendium of Philosophy, pp. 254-255. 

1 This adherence is mainly four-fold as shown in the next karika. 

^ In explaining calasthira^ in c of 83 sthtra is to be taken Hrst as required 
by the sense (arthakrama) even discarding the order of reading (pathakrama). 

® That is, permanent. 

4 That is, steady and unsteady. 

5 That is, neither steady nor unsteady. 
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These are the four points by the adherence to which the 
glorious one is always covered, but (in fact) it is not touched 
by them. One who realizes it is omniscient.’ 

In nasti nasttti Va in c of karika 83 take the first na with both 
asti and nasti, as na asti and na nasti. 

These four points are maintained by four classes of disputants 
according to their ideas of the Absolute, as it is permanent, 
not permanent, both, or not both. But some of the Buddhists 
(Vijnanavadins and Madhyamikas) do not subscribe to any 
one of these views, their point is quite free from_ all of them, 
while in the Vedanta the first point is avowedly held ; e.g., KU, 
VI. 12 and 13; 

astiti bruvato ’nyatra kathatn tad upalabhyate | 
astity evopalabdhavyah | 

TU, 11.6. 1: 

asti brahmeti ced veda santam enatn tato viduh | 

MU, IV. 4: 

asti brahmeti brahmavidyavid abravit. 

As regards the position of the Buddhists it is also very 
clear ; 

na san nasan na sadasan na capy anubhayatmakam [ 
catuskofivinirmuktain tattvarn madhyamika viduh |i 

S a r a h a in SS, fob 1 7.' 
karanaih pratyayais capi yesarn lokah pravartate | 
catuskotikaya yukta na te mannayakovidah |1 LA, III. 20. 

punar aparam mahamate balaptthagjana anadikalaprapanca- 
dausthulyasvaprativikalpana natake nrtyantah svasiddhantanaya- 
desanayam akusalah svacittadrsyabahyabhavalaksanabhinivista 

® See Museon, 1903, IV, p. 389. This karika is widely quoted : JS, 28; SDS, 
BauddhadarSana ; SSS, 111. 7 (with the reading na cobhahhyam vilak?anam 
in cl ; catuskotivinirmuktam sunyain tattvarn iti sthitam — Ibid, 9 ; BAP, 

p. 359; SaS, 1. 44 (Vijnanabhiksu); C/. BJS, II. 27 ( = DN 1, 27l, 
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upayadesanapatham abhinivisante na svasiddhantanayam 
catuskotikanayavisuddhatn prativibhavayanti. LA, p. 171. 

yac ca mahamate na karyam na karanatn tan na san nasad yac 
ca na san nasat tac catuskotikabahyam. catuskotikam ca 
mahamate lokavyavaharah. Op. cit, p. 188.' 

Cj. punar aparam mahamate catustayavinirmukta tatha- 
gatanam dharmadesana yad utaikatvanyatvobhayanubhaya- 
vivarjita nastyastisamaropapavadavinirmukta satyapratltya- 
samutpadanirodhamargavimoksapravrttipurvaka mahamate tatha- 
gatanam dharmadesana. Op. cit., p. 96. 

It is to be noted here that according to 5 the word bhagavat 
‘the glorious one’ in 82d and 84c refers to atman. On the 
following grounds, however, I think, it is the dharmadhatu in 
8Ic, which is alluded to. 

The subject matter here in karikas 80-84 is the unwavering 
or the firm state of the mind which has turned back from and 
does not go onwards again to its object — the state which is 
dharmadhatu and to which aspire the Buddhas. This is further 
dealt with in the following two karikas (85-86). There is, 
therefore, no room for atman to which the word bhagavat 
may refer. 

An objection may be raised here that the word bhagavat 
is used with reference to a conscious or sentient being, and 
as such it cannot refer to dharmadhatu which is nothing but 
the niscala sthiti of the mind. One can, however, meet it in 
the following way. Such common phrases as bhagavati srutih, 
bhagaVan oedah, bhagavati bhavitavyata, etc., will show that 
the word under discussion is employed also to non-sentient 

r 

Sometimes instead of the four points (caiuslioti) referred to there are 
only first three excluding the last. See MK, I. 7, VII. 20; CS, XVI. 25; LA, 
p. 156. Sometimes only the first two are mentioned. See my paper, CalaskpU, 
in the Jha Commemoration Volume, 1937, pp. 85 ff, where similar passages are 
quoted from Vedantic texts. 
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beings. It is found that anything, irrespective of its being 
sentient or otherwise, that is powerful or commands respect, 
regard, faith, .confidence, or reverence may be referred to by 
bhagavat. 

It is also to be taken into consideration that this dharmadhatu 
is in fact Brahman of the Vedantists as shown in the clearest 
possible words by the author himself in III. 46 which we have 
already discussed. Again, the dharmadhatu is the same as 
what we understand by the word prajnaparamita J And it is 
very well-known that prajmparamita is reverently mentioned 
with the epithet bhagaoafi. Besides, this dharmadhatu which 
is the same as prajnaparamita is nothing but advaya jnana, 
f.e., the jnana which is free from the subject and the object, 
and this is identified with Tathagata as is evident from the 
following couplet from the PAS of D i li n a g a as quoted by 
Haribhadra in his AAA, p. 28.^ 

prajnaparamita jnanam advayain sa tathagatah | 
sadhya tadarthya 5 'ogena tacchabdyam granthamargayolj li 

The first half of this karika is based on such old texts as the 
following ; 

cittamatravatarena prajna tathagatl mata | LA, III. 43. 

See /fil'd., pp. 187-190 ending with y at sarvaprapancatltarn sa 
tathagatah. See also pp. 191 ff.® 

^ See BAP, p. 421 : elad eva ca prajnaparamita-iunyata-taihat5° adisabdena” 
abbidblyate. This passage is quoted once more. See IV. 81 , note 3, p. 189. 

* See E. Obermiller: DPP. pp. 7, 45 ; SS, p. 14. 

® Let us quote here another passage which is very significant, though a 
little lengthy, from the same work, i.e., LA, pp. 191-193 : 

na hi mahamate abhavas fathagalagato'’ kintu mahamate manomayadharma- 
kayasya tathagatasyaitad adhivacanain yatra fyat?) sarvalirthakarasravaka- 
pralyekabuddhasaptabhumipralisthitanam avisayah. solyo?) ’nutpadas tathagata- 
syaitan mahamate paryayavacanam. tad yatha mahamate indrah Tahrah 
putandarah hastah karah panis tanur deham sarTram ptlhivi bhumir vasundhara 
kham akaiam gaganam ity evamadyanatn bhavanam ekaikasya bhavasya bahavah 
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lathalakarena talhagataip pafyamy avikalpakarenanupa- 
lambhayogena. evam anutpadakarena talhagctaip pasyami, 
yavad abhavakarcna lalbagalatn ijafyami.® SSP, p. 119. 

For Tathagata see also MK, XXII. 

No objection can therefore be raised here with regard to the 
use of the word bhagaoat. 

paryHynvEcnkah Halida blinvonti vikalpitB na caisEip nEmakahulvEd bliEvnbnliulvntn 
vikalpynte na ca svabliEvo na bliavali, evam maliEmatc ahatn api saliEyErn 
lokndliElau tribbir nEmEsarpkhyeya^nlaaalmBrair bElEnEm ^ravanEvabbEanm 
EgaccbEmi taiS cEbbilapanli mEm na ca prajEnanli lalliSRataByailc nEmnparyEyE 
iti, latra kecin maliEmale latliEgatam ili mEtp prajEnanti. kecit Bvayambhuvam 
ili nEyukam vinEyakairi parinEyakam buddbam rsim vrsabbatp brabmanam (v 1, 
btEbmnnam, btabmEnam?) visnum iiSvatam pradbEnam kapilarp bbOlEntam ariBjaip 
ncminam (arisjaneminam ?) Bomam bliEakaram rEmam vyEsare ^ukam indram baliip 
varunam iti caike samjEnanti. aparc 'nirodliEnulpEdam SDnyatEjn lalbalEin bliDla- 
lEtp bbtilakojim dbarmadliElum niivEnaip nilynip BamalErn advayam nnirodbnm 
animillarn pralyayam buddbabclupadefam vimoksarp mErgaBalyEni Barvajfiatp 
jinarp manomayam iti caike satpjEnnnti. cvamEdibbir maliEmate" mEip 
junEb BnipjEnanta udakacandra ivEpravislnnirgulatn. na ca bElB avabudbyantc 
dvayEntapatitayE sanlalyE. 

It is said in the preceding karika that one, who realizes that 
truth, becomes omniscient. The present karika tells us that 
omniscience being realized, there is nothing that can be desired, 
for every desire is fulfilled thereby : 

85 

prapya sarvajnatam krlsnam brahmanyam padam advayam I 
anapannadimadhyantam kim alah param ihale II 

‘ Having realized the full omniscience and (thereby) that 
state which is befitting a Brahmann,’ and free from the 

' In Buddbiat lilonture n BrEbmnnn Ib lield in ns mucb reapect na n 
Sramnno, and tbia ia evident from ibe well.known pbrnae framana-hrahmana 
wbicb ia so frequently uaed. Sec DP, XXVI. Sometimes n true BrEbmnnn 
IB regarded na, or identified wilb n Buddbn ; 
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two,^ and has no beginning, middle and end, what may one 
desire beyond it?’ 

It is to be noted that the final aim is described here to be 
the realization of omniscience {sarvajnata, cf. sarvakarhjnata or 
bodhi) which can be asserted more preferably from the Bud&ist 
point of view than from the Vedantist. 

' usabham pavaram vlram mabesim vijifavinain | 

anejam nabatakam buddham tarn abam brumi btahmanam II 

Op. cit, XXVI. 40. 

It may be noted that according to Buddhists a Brahmana is so called 
because he is oahitapapa ‘one whose sin is removed’ fOp. cH., XXVI. 6). 
This is, however, far-fetched. The following may be quoted here ; 

ye ca vahitapapatvad brahmanah paramarthikah | 
abhyastamalanairatmyas te muner eva sasane !l 
ihaiva ^tamanas tena caturdha parikirttyate 1 

sunyah parapravada hi sramanair brahmanais tatha TS, 3589, 3590. 

KamalaHla writes on it in his Panjikfl : ata eva bhagavatoktam ihaiva 
^ramanah ihaiva brahmanah Sunyah parapravadsh Iramanair brahmariair iti. 

2 The subject and the object. 

The following karika says that this realization of omniscience 
is the object of vinaya ‘ discipline ’ and teal sama ‘ quiescence ’ 
and dama ‘ introversion of the senses . 

86 

vlpranam vinayo hy esa samah prakrta ucyate I 

damah prakrtidantatvad evam vidvan samam vrajet 11 

‘This is, indeed, the discipline of the wise, and is said to 
be the natural quiescence, and the introversion (of the senses) 
owing to (their) being naturally introverted. Knowing thus one 
should become quiescent. 

The reality set forth in the preceding karikas (IV. 80-86) is 
further described in the next three karikas showing that that is 
the lol(pttara ‘supra-mundane’ knowledge through the realiza- 
' tion of which one becomes omniscient : 
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87, 88 

savastu sopalambhaip ca dvayam laukikam isyale 1 

avaslu sopalambkam ca suddham laukikam isyate II 

avastv anupalambbam ca lokottaram iti smrtam 1 
jnanam jneyam ca vijneyam sada buddhaih prakirttitam II 

‘That 'which consists of the two, the object and (its) percep- 
tion, is regarded as mundane ; one 'without the object, but with 
the perception is regarded as pure mundane ; while one without 
the object and the perception is said to be supra-mundane. — 
"llils is to be understood to be the knowledge and the knowable^ 
as is always declared by the Buddhas.’ 

In our ordinary experience when one perceives a jar there 
are both the object, the jar, and its perception. This knowledge 
is called laukika ‘mundane’, f.e., belonging to or occurring in 
ordinary life. When one, however, in a higher grade of 
wisdom, 'with the clear knowledge of unreality or the imagined 
or imposed form of the jar, perceives it, that knowledge is with 
perception, but not 'with the object. This is called ‘pure 
mundane’, i.e., it belongs to ordinary life and is covered 
{avrta) ; it is pure, — ‘pure’ because it is not so obscure 
as the mundane, its obscurity having been removed to a 
great extent. Finally when the realit 3 '^ is perfectly realized, 
when the mind rests on itself being completely suppressed 
{nimddha) there is neither the jar, nor the perception, and as such 
this knowledge is regarded as lok.ottara ‘supra-mundane,’ 
surpassing the ordinary life. 

Of these three kinds of jnana, viz,, (i) laukiko> (») suddha 
laukiko, and (lii) lokottara, the first is well-known to all and 

^ We have already (IV. 1) seen that there is no difference beUveen jnana 
and jneya. Or it may mean that whatever we may know by the terms jnana 
and jnet/a is only the three things mentioned in the kirihas. 
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is met with in every system ; and the last two are to be found 
in Yogacara texts. For instance, MV! p. 19 : 

paratantrasvabhavp hi suddhalaukikagocarah | 

Tk, p. 40 : nirvikalpalokottarajiianadrsye parinispanne 

svabhave adrste apratividdhe asaksatkrte tatprsthalabdhasuddha- 
laukikajnanagamyatvat paratantro ’nyena jnanena na grhyate. na 
punar lokottarajnanaprsthalabdhenapi jnanena na drsyate. 

In LA, p. 156, these jnanas are found as {i) laukikfl, («') 
lokottara, and (hi) lo^oiiarafama respectively. 1 he difference 
is only in nomenclature and as such is not important. The 
LA, p. 157, describes them very clearly in the following words 
which deserve here to be considered carefully : 

(f), tatra laukikam jnanam sadasatpaksabhinivistanam 
sarvatlrthakafabalaprthagjananam ca . 

(if) tatra lokottaratii jnanam sarvasravakapratyekabuddhanaip 
svasamanyalaksanapatitasayabhinivistanatn. 

(in) tatra lokottaratamaip jnanairi buddhabodhisattvanaip 
nirabhasadharmapravicayad anirodhanutpadadarsanat sadasat- 
paksavigatam tathagatabhuminairatmyadhigamat pravartate.^ 

This reality with which we are concerned here is described 
by Vasubandhu in his Tk, verse 29 in the following 
words which may be quoted here : 

acitto ’nupalambho ’sau jnanam lokottararn ca tat | 

Sthiramati comments ; 

tad anena dokadvayena dars'anamargam arabhyottara- 
visesagatya phalasampattir udbhavita vijnaptimatrapravistayoginah. 
tatra grahakacittabhavad grahyarthanupalambhac ca acitto 

^ Generally in BuddKist works things are divided into two categories,' 
(i) lauk>ko, and (ii) lokottara (see MV, p. 501) ; as for instance, all mental states 
are laukika excepting only nine, viz , four paths (maggas), four fruits (magga- 
phalas), and one rrncompounded element {asamkhatadhatu) , i.e., nihbana, 
— these are loljottara. DSn, § -1093, 1094. 
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’nupalanibho ’sau. aparicitatvat^ loke samudacarabhavat 
nirvikalpatvac ca lokad uttirnam iti jnanarp lokottaram ca tat. 

So far as goes my information, such division of jmna or 
jfieya is not to be found in Upanisads. 

3 explains the above three kinds of jnana as the conditions 
of (f) waking, [ii) dream, and (i/i) sleep respectively (jagrat, 
svapna, susupti). 

3 The printed text reads anacitatoai, but it does not give any appropriate 
sense. We should, therefore, read here aparicitaivat with the Tibetan version 
which has hdris.par.ma.byas.pa. 


89 

jnane ca trividhe jneye kramena vidite svayam 1 
sarvajnata hi sarvalra bhavatiha mahadhiyah II 

‘ The threefold knowledge and knowable being gradually 
understood everywhere spontaneously evolves here the state 
of omniscience of a man of high intellect.’^ 

That the jnana is trioidha ‘threefold’ is just now seen in the 
preceding two karikas. According to its function, too, it is 
trioidha. We read in the LA, p. 157 : 

tatra trividharn-juanatn svasamanyalaksanavadharakaip cotpada- 
vyayavadharanakain canutpadanirodhavadharakatn ca.^ 

The omniscience (saroajnatd) referred to is Buddhahood 
(buddhatoa).^ 

1 The word mahadht is nothing but dhimat which is a name for a 
Bodhisattva. See MSA, XIX. 73; MVt,^ 627. 

2 As regards the nature of jnana the following may be cited from LA, 

p. 157 : asangalaksanam jnanam.” asangasvabhSvalaksanam jninam.” 

apraptilaksanam jnanam svapratyatmaryajnanagatigocaram aprave^anirgamatvad 
udakacandravaj jale. 

3 See BAP, pp. 447-8 ; ASP, pp. 42-3. Buddhatva~sarcajnaloa consisting 
in (/) sarvakarajnala, (ii) margajnaia, and (Hi) Vastajnana. 
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S explains sarvajnata as sarvas cafeau jnas ceti sarvajnah. 
tasya bhavah sarvajnata. 

In the next karika the author tells his followers to understand 
certain things '. 


90 

heyajneyapyapakyani vijneyany agrayanatah^ 1 
tesam anyatra vijneyad upalambhas trisu smrtah 11 

‘That which is to be abandoned, that which is to be known, 
that which is to be attained, and that which is to be matured are 
to be understood from the Agrayana. It is said that among 
them there is perception of the three, but not of that which 
is to be known.' 

The Agrayana in the text is nothing but the Mahayana. 
as is evident from a number of Buddhist works in which 
the word occurs as a synonym for Mahayana.^ 

Now, what are we to understand by hey a, etc.? As 
regards heya and jneya, if we follow here A s a n g a. 
they are paratantra and parikalpita svabhavas (see IV. 74-75) 
respectively Apya { = prapya) ‘attainable’ implies dharma 

1 All the editions and MSS examined have °yana instead of °y5na as 
expected. 

2 MSA, p. 53 ; pitakatrayam sutravinayabhidharmah. tad eva trayam 
hinayanSgiayannbhedena dvayam bhavati. See SP, 111. 1, V. 61 ; MSA, p. 83; 
SRS (Rajendralal Mitr a’s Buddhist Manuscripts jrom Nepal], 
p. 229; LV, p. 408; VCh. , pp. 30, 33. Sometimes it is also called Sresthayana, 
Vch., p. 30. 

2 Let us quote here the following from the MSA. Xl. 13 (p. 58) : where 
heya and jneya are explained : 

tattvam yat satatam dvayena rahilaip bhrantes ca samnisrayah 
sakyam naiva ca sarvathabhilapitum yac caprapancatmakam [ 
jneyam heyam atho visodhyam amalatn yac ca prakrtyamalain 
yasyakalasuvarnavarisadtsi kleSad viSuddhii mata II 
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dhatu or dharmadhatu already alluded to (IV. 81)/ which 
is parinispanna, and pakya ‘to be matured’ refers to the 
act of maturing by discipline for the attainment of the 
Absolute. The last is not only for others, but also for one’s 
own self."' 

The second half of the harika says that among these four 
things only three, i.e., heya, apya, and pa^ya, can be 
perceived, but not the jneya or vijneya. For it is parikolpita 
‘imagined,’ and a thing which is only imagined owing to its 
very nature cannot be perceived, just like mirage, as it 


satatam dvayena rahitain tattvam parikalpitah svabhavo grabyagrahaka- 
laksanenatyantam asattvat. bhranteh saipnisrayah parafaniras tena tafpari- 
kalpanat. anabbilapyam aprapaficatmakam ca parinispannah svabbavah. 
tatra pratbamam tattvam parijneyaip dvitlyarn prabeyam trtlyam vHodbyam 
cagantukamalad visuddhatn ca prakrlya. yasya prakrtya visuddbasyska^a- 
suvarnavarisadtsT kle^ad vWuddbih. iia by akasadini prakrtya asuddbani. na 
cagantukamalapagaraad esSm viiuddhir nesyate. 

^ M.SA, XIX. 56 : prapyatn dbarmadbatuh. 

5 MSA, XX.XXl 42 : sattvaparipakacarya dvayor eva paripacanarfbam. 
paripacanam by atra vinayanam ; XVII. 3, 22, 36; XIX. 56; DA, p. 125; 
BBb, p. 22. As regards tbe maturation of one’s own self {atmaparipaka) 
tbe following may be quoted from MSA, VIII. I : 

rucih prasadah prasamo 'nuhampana ksamatba medba prabalatvam eva ca [ 
abaryatangaih samupetata bbtsam jinatmaje tat paripakalaksanam >! 
rucir mabsyanadesanadbarme. prasadas taddesike. pra^amah klesanam. 

anukampa sattvesu. medba grabanadharanapratibedbesu. prabalatvam 

adbigame. aharyata marapravadibbih. prahanikangaih samanvagatatvam. 
bbriam iti rucyadlnSrn adbimatratvam darlayati. esa samSsena navaprakara 
atmaparipSko veditayyah. 

See also, VIII. 1 1 ; 

iti navavidbavastupacilatma paraparipacanayogj alam upelah ( 
subbamayasatatapravardbitatma bhavali sadg jagato ’grabandbubbiitab II 
KP , § 31 : tad yatba kasyapa tejodbatub sarvasasyani pariparayati evam 
eva kasyapa bodbisattvasya praifia sarvasattvanam sarvas'uhladbarman pari- 
pacayati." See also tbe stanza wbicb follows it. 

In BBb, a whole chapter named Paripakapalala (VI) is devoted to it giving 
particulars. 

C/. lokapakti ' maturation of tbe v/orid ’ in the SB, XI. 5. 7. I. 
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has no existence, it is merely an imagination, simply a word, 
only a name; it is not perceived, and hence there is no 
perception.® 

® It may be noted that sometimes five jHeyas are found (BaP, p. 447 : 
ineyam pancavidham), as says Sthiramati in MVT*, p. 6, oiz , fi) the 
worlds \lo1iadhatu), (ii) the living beings (sattva), (in) the elements of existence 
{dharma), (to) the discipline (vinaya), and (o) the means (upaya). These seem 
to have no connexion herewith. 

In the next few karikas the author gives some leading . 
thoughts of the Agrayana alluded to above; 

91 

prakrtyakasavaj jneyah sarve dharma anadayah I 
vidyate na hi nanatvam tesam kvacana kincana II 

‘All the elements of existence are without beginning, 
and by nature they are to be known like the sky. Verily 
they have nowhere any varietj'.’ 

For the first half of the karika see IV. 1 , where we have 
already seen that things are just like the sky as said in such 
texts as the ASP, p. 297 : yathakasam" already quoted there. 

For the second half where it is said that there is no variety 
of things see the well-known Upanisadic texts : neha nanasti 

kincana, BU, IV. 4. 19 ; KU. IV. 11 ; KtU, 111. 8 ; NS, IV. 1. 
34 ff -fwith V a t s y a y a n a). See also our own text, II. 34, 
IV. 94, 100. 


92 

adibuddhah’ prakrtyaiva^ satve dharmah suniscitah I 
yasyalvam bhavati ksantih so ’mrtatvaya kalpate II 

^ See adau huddhahf IV, 98 ; cf. ad^'sania, IV, 93, Tib. gzod ma.nas.shi.ba, 
from this one is to take adi- here for adtiah meaning 'from the outset.' 

3 See IV. 93. 


1201B— 26 
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‘ By the very nature all elements of existence are well 
ascertained as originally knowledge. One who has such 
acquiescence is fit for immortality.’ 

The word buddha in adibuddha means here bodha 
‘knowledge,’ “ i.e., advaya jfiana which is called 1 athsgata as 
we have already seen (IV. 82-84). See also S3P, p. 124 : 

tathagatam bhadanta saradvatiputra paryesitukamerFtira 
paryesitavyah. atmeti bhadanta saradvatiputra buddhasyaitad 
adhivacanam. 

All phenomena are only in their imposed or imagined 
forms, they being buddha, or bodha or jnana. 

Cf. here the well-known phrase in later Vedantic works 
nityasuddhabuddhamuktasaiyasoabhava for Brahman, 

As regards the meaning of the word fecnfi® a few words 
are required here. Generally, %5nfi means ‘patience.’ In 
Buddhism there are different k?ontis of which the following 
three are often mentioned : (j) duhhhadhivosanc\!anti ‘patience 
accepting miseries,’ (if) dharmanidhyana° ‘patience by meditat- 
ing upon the elements of existence,’ and (in) patapakara- 
marsana° ‘patience bearing Injuries done by others. 

Besides, in Buddhism it has other meanings. In explaining 
ksanti (Pali hhanti) in AN, 1. 94, the commentary, Manoraiha- 
purant, writes : bhamaiiti adhivasonabhanti. It says that 
bhanti means adhivasana ‘acquiescence,’ ‘consent.’ or 
‘acceptance.’ Again, we read in the AN, III. 118; 

imcsarn avuso tinnarn puggalanaip katamo te puggalo khamati 
abhikkantataro ca panltataro ca. 

3 S explains : adibuddhah nityabodhasvarupali. 

^ Such as VeS, pp. 38-39 (§28). 

5 S : bodhakartavyalanirapeksala. 

® As described in BA and BAP, VI (pp. 172 ff); SS, IX (pp. 179 fF). 
Cf. DS, evil. 
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The commentary explains J^hamati saying khamatiti ruccati. 
Accordingly the passage quoted above may be translated 
thus : 

. ‘Which of these three persons is, O friend, agreeable to 
you as the most excellent and exalted?’ 

Here evidently l^santi is ruci ‘pleasure’, ‘liking.’ This 
is quite clear also from a passage of the SNt, 897,’^ where the 
commentator in his MNs explains l^hanti {ksanti) in the text by 
pema (preman) ‘fondness, predilection,’ chanda ‘desire,’ and 
raga ‘lust,’ which are in fact, the same as ruci.^ 

Again, in Buddhist texts (CN, p. 164, see Vbh, p- 245) 
ksdnii is described as synonymous with the following words : 
(0 drsti (P a\i ditthi) ‘ view,’ ‘belief,’ ‘theory,’ (li) ruci ‘pleasure,’ 
‘liking,’ (iti) Jabdhi (Pali laddhi) ‘view,’ ‘belief,’ ‘theory’; 
(iv) adhydsaya (Pali ajjhdsaya) ‘intention,’ ‘thought,’ and (v) 
ahhipraya (Pali adhipp'aya) ‘intention,’ ‘opinion.’ It is there- 
fore quite clear from the above that ^sanfi sometimes means 
drsti ‘ view’.” And so far as 1 can understand in the present 
case it is used in this sense. 

See SP, p. 136 ; MSA, XI. 52; SRS, VII ; DS, p. 63 ; 
Poussin; MV, pp, 362ff., and AK, VI, pp. 165 ff., as well 
as the works quoted herein ; St. LA, p. 396. 

^ ya kac’ima sammutiyo puthujja sabba 'va eta na upeti vidva ] 
anupayo so upayam kim eyya ditthe sute kbanlim akubbeimano II 

® See SN, IV. 348 : bhutapubbam bhante cattvaro sattharo nanaditthika 
nanakbantika nanarucika ; MN, I. 487, 11.43. See also tbe Samangalavilasini 
on DN, 11. 213 : kbantiti tattba katamS khanti ya kbamanata adbivasanata 
acandikkam anasuropo attamanata cittassati evam vulta adbivasanahbanti. 

S It may be noted that in Sanskrit, too, y/l^sam is not always used in 
tbe sense of ‘ to be patient,’ or ‘ to endure,' etc. C/. DC, 1. 14; tan no yad 
uhlam alivam na bi tat ksamam te. Here ^soma bas nothing to do with 
■patience’ or ‘forbearance,’ etc. in Pali (DbA, 1. 40) -/fj/iama is said to mean 
■ to be fit,’ ‘ to seem good,’ specially in such cases as yatha ie khameyya ‘as 
may seem good to you.’ 
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It is well-known in Praimparamitasutras and the works based 
thereon that all elements of existence are devoid of the 
characteristics of their own (nihsvabhava), they neither originate 
{anutpannd), nor disappear (aniraddha) , and as such they are 
quiescent from the outset {adiianta = prakrtUanta) , and by the 
very nature they are merged in nirvana [prakrtinirVrla). This 
point is mainly described in the following karika : 

93 

adisanta’ hy anutpannah prakrtyaiva sunirvrtah I 
sarve dharmah samabhinna ajam samyatp^ visaradam** i' 

' All elements of existence are quiescent from the outset, 
non-originated. and by the very nature perfectly merged in 
nirvana ; they are all equal and not different. (The absolute) 
is unborn, equal and fearless.’ 

Let us quote here the following from MSA, XI. 51 : 

nihsvabhavataya siddha uttarottaranisrayat | 
anutpannaniruddhadis'antaprakrtinirvitah |i '' 

Here follows the commentary : 

nihsvabhavatayanutpadadayah. yo hi nihsvabhavah so ’nut- 
panno yo ’nutpannah so ’niruddho yo ’niruddhah sa adisanto 
ya adisantah sa prakrtinirvrtah. 

1 Tib. gzod.ma.nas.shi.ba, lit. aditah Saniah, 

2 See III. 2, 38 ; IV. 77. 80, 95, 100. 

2 See the note on VaiSaradya in the next karika. Cj. nirbhaya in I. 25, 
III. 35; and abhaya in IV. 78, and Upanisads, ChU, I. 4. 4, 5; IV. 15. I. etc. 

^ This is as reconstructed by Levi according to the Chinese version. 
The original Sanskrit is lost. The scribe has, however, given here a corrupted 
karika and it is as follows : 

nihsvabhavataya siddha uttarottaranihirayah 1 
anutpado 'niruddhai cadiiantih parinirvrtih !! 

See MSA., Tome II (French Translation), p. 122. 



IV. 93] 


AGAMA^ASTRA 


205 


‘Owing to the absence of nature there are no origination, etc. 
That which is devoid of nature is not originated ; that which is 
not originated is not suppressed (destroyed) ; that which is not 
suppressed is quiescent from the outset ; and that which is 
quiescent from the outset is naturally merged in perfect nirvana.’ 

In the text sanfi (connected with adisanta) and nirOrti or 
nirvana (connected with sunirorta= parinirvrta) are actually 
nothing but apravrtti meaning ‘not coming forth,’ ‘not arising,’ 
‘not originating.’ Elements of existence are adisanta and su- 
{=pari-) nirorta; it implies that originally they do not originate, 
and so to speak, they are in santi and nirvana. For the above 
explanation of the two words see MV, p. 529 : ya’pravrttis 
tan nirvanam iti vyavasthapyate ; p. 538 : ya upasamo ‘pravrttls 
tan nirvanam. - 

Poussin observes (ERE, Vol. 9, p. 651); “From an 
absolute point of view (paramarthatas) there is no difference 
(nanahhavaf among things and the characters of things. Things 
are void [sunya) like the daughter of a barren woman ; 
characters are void like the beauty of this unreal daughter. 
Things are void, because there is no real origination of things 
— if no origination, no destruction, an eternal non-existence. 
There is no difference between existence {sarnsara) and nirvana. 
Not being produced {anatpanna), not being destroyed, things are 
from the beginning quiescent {adisanta), they are really, naturally 
(prakrtya) in nirvana (parinirvrta).” 

For the wording and thought of the first half of the karika 
the following passages, besides MSA, XL 51 already cited 
(p. 204), may be quoted ; 

(t) adisanta hy anutpannah prakrtyaiva ca nirvrtah ( 
dharmas te vivrta natha dharmacakrapravartaneiF 

5 See our text : vidyate nahi nanatvara tesam kvar.ana kincana, IV. 91, and 
also II. 34; III. 24; IV. 93-94. 

® Quoted in MV, p. 225, and SuS, p. 20 from Aryaratnameghasutra. See 
Poussin : JRAS, 1910, pp 138-39 ; SylvainLevi: MSA, Tome 
II (French tr.), p. 122. 
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(a) atah sattvah prakrtya parinirvrtah I BA, IX. 104. 

(»■(■) tasmat sarvaciharma anutpannaniruddhasvabhavataya 
adisantah prakrtinirvrtali. BAP, p. 589. 

(to) paramarthasatyatah prakrtinirvanatayadisantatvat. pra- 
krtinirvrtatvat sarvadharmanam iti. 

Ibid, p. 385. 

(o) adiprasanta imi sarvadharmah | SP, II. 68. 

The next karika is in support of what is said in the 
preceding one : 

94 

vaisaradyarn tu vai nasti bhede vicaralam sada I 
blisdanimnah prthagvadas tasmat te krpanah smrtah P 

‘ But verily those who always move following difference have 
no intrepidity. Those who maintain that a thing is diverse^ 
{prthak.= nana) are prone to difference, and are, therefore, 
regarded as pitiable.’ 

The word oiidrada in IV. 93 of which the noun, Oaiiaradya, 
is used here requires some explanation. According to ^ they 
mean ‘pure’ ivHuddha) and ‘purity’ {visuddhi) respectively. 
It Is supported by Bhojaraia saying in his vrtti on 
YS, 1. 47 that vaisaradya means ‘clearness’ {nairmalya). This 
exposition is based on that of V y a s a on the same YS.“ 
The idea behind it may be explained in another way.® 

’ See IV. 91 and note 5 on IV. 93. 

^ aSuddhyavaranamalapetasya praka^almano buddhisattvasya rajaslamo- 
bhyam anabhibhutah svacchah stbitipravabo vaifaradyam. Wood translates 
it thus : ‘When freed from obstruction • by impurity the saltva oi thinking 
substance, the essence of which is light, has a pellucid steady flow not ovei- 
whelmed by rajas and tamas.’ 

3 As in India the season iarad ‘autumn’ is particularly clear, anything in 
that season (iarada autumnal ), such as the mcon or water, is also clear. 
Thus farada with the prefix Oi- which here simply emphasizes the idea might 
have gradually been employed in the sense of ‘clear,’ its noun oaiiaradya 
meaning ‘clearness’. 
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The word visarada is, however, of doubtful derivation.^ 
The prefix vi- only intensifies the meaning of iarada one of 
the meanings of which is ‘mature,’ i.e., ‘rich in years’ {sarad 
‘a year’), ‘old.’ Accordingly the secondary meaning with the 
prefix vi- is pravlna ‘clever.’ As boldness {pragalbhata) 
generally depends on one’s maturity visarada also means ‘bold’ 
ipragalbha). 

In both Sanskrit and Pali the word sarada (Pali sarada) means 
apratibha or apragalbha ‘timid,' ‘not bold,’ ^ and visarada (Pali 
visarada) is used to mean ‘scholar’ (pandita) and ‘bold’ 
ipragalbha)." 

In Buddhist writings Vaisaradya (Pali vesarajja) is explained 
as opposite to *saradya (Pali sarajja)' which means ‘timidity.’ 
That vaisaradya is ‘intrepidity’ (nirbhayata) is very clearly said 
in AKV°, p. 646.® In Buddhism vaisaradya is four-fold, viz,, 
the vaisaradya regarding (i) the highest knowledge of all things 
(sarvadharmabhisambodhivaisaradya), (ii) the knowledge of 
destroying all the human passions [sarvasravak?ayajftana°), 
(Hi) rightly describing the impediments {antarayikstdharma- 
nanyathalvanisciiavyaikararia°), and (io) the rightness of the way 
leading to salvation {nairyamkapratipaiiathaiVu°) 

^ It is read in the group of drJ/iadi fP a n i n i, V, 1. 123), and Vardha- 
m a n a explains it in his GM, p. 221, taking it in the sense of pravma ‘skilful/ 
‘clever* : saradasabdah pratyagravacl. yatha rajjusaradam udakam, drsaccharadah 
saktavah. sadyo hi rajjvoddhttam udakam pratyagram anupahatam rajjusaradam 
ucyate. sadyas ca drsada pistah saktavo drsaccharadah. sarada(tva)m pralyagralvam 
abhinavatvam. tad vigatam asya visaradah pra'vTnah. pra’vlno laksanaya.” He- 
himself is, however, not satisfied with it and goes on to say : athava vyutpattisunyah 
pravTnavacI vilaradasabdah. 

5 See AmK, III. 3. 95 ; dvau tu saradau | pratyagrapratibhau vidvatsupra- 
galbhau visaradau I[ AP, 984 : sarado saradubbhute appagabbhe mato tisu, 

^ AP, 228, 959 : vutto visarado tisu suppagabbhe ca pandite Ii 

7 vesarajjanlti ettha sarajjapatipakkho vesarajjaip. MP cn AN, II. 8 ff. 

8 nirbhayata hi vaisaradyam The Tib. term for vaisaradya is m{,hj‘gs.po 
which means nirhhaya or nirhhayaia. 

9 MVt“, 8. In the same work (28) there is a different kind of Vaisaradya 
which is also four-fold. Again, the following four-fold vaisaradya is enumerated 
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By modern .scholars Vaisaradya is variously explained or 
translated. Childers says (Dictionary, p. 564) it is ‘confidence 
or fearlessness,’ evidently taking visarada to mean ‘bold’ 
(pragalhha). Levi explains it as ‘assurance’ (MSA, French tr., 
p. 319). K e r n in his Eng. translation of SP^ (SBE, Vol. XXI), 
p. 246, interprets (referring to Burnouf; Lotus, p. 396; S. 
Hardy: Eastern Monachism, p. 291) it as ‘absence of hesita- 
tion.’ But to be consistent with the explanations offered by 
V y a s a and Bhojaraja, Kern’s exposition of the 
word in his Histoire du Bouddhisme dans VInde (French transla- 
tion by G. H u e t in the Annales du Musee Guimet, Tome 
X), Tome I, p. 283, deserves to be consulted in this connection. 

in the MVu, Vol. II, p. 261: {i)IiSya°, (u)vac5°, iiii) cilta° anA \iv) prthu° , 
The last term is not clear, and S e n a r t supposes (p. 545; that it is prlhag°. 
Still it is to he ascertained. 

In Sllaiika's tika on SKr, XIV. 17, viSarada tPkl. visaraya) is ex- 
plained as pralipadako. 


95 

aje sarnye tu ye kecid bhavisyanti suniscitah I 
te hi loke mahajnanas tac ca loko na gahate II 

‘But only those who are quite certain about the aja ‘unborn’ 
and samya ‘same’* are possessed of great wisdom. The people, 
however, do not penetrate into it.’^ 

^ For aja and samya see IV. 77, 80, 93, 100. 

^ It refers to aja and samya in the text. 5 explains tat taking it to signify 
the vartman 'way' of the sages which an ordinary man cannot grasp. Here S 
quotes the following from the MB',?) : 

sarvabhutatmabhotasya sarvabhutahilasya ca | 
deva api marge muhyanly apadasya padaisinah I 
Sakuninam ivakaie gatir naivopalabhyate II 

The first two lines with some variations in c are quoted also by S a y a n a in 
his commentary on the TA, VIII. 2 (p. 547). For iakuninam" see S on BU, 
p 637 : ta utsahante khe 'pi iukunain padam draslum ; DP, 92-93 (with Ajtha- 
katha) : sksse 'va sakuiilonarn gati tpsam durannaya ; Again, antarlksi iakunasya 
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Until and unless tKe knowledge becomes completely free 
from any relation to its object the highest cannot be attained. 
Therefore the knowledge must be asafiga, i.e'., detached from 
its objects. This state of its detachment is described in the 
following two karikas (96, 97), the first of which runs : 

va padam, quoted from iCrj/aralna^arasuira in MV, 90 ; tad yathapi namakase 
sakunipadam, SSP, p. 137 ; yathantarikse ^akuneh padam budhair, vaktuin na 
sakyam na ca darsanopagam, quoted by Poussin in bis French tr. of MA, 
p. 12 in Le Museon, 1907, p. 261, 

96 

ajesv ajam asatnkrantam dharmesu jnanam isyale i 
yato na kramate jnanam asangam tena kirtitam II 

‘ It is accepted ^ that knowledge which is unborn does not 
go (i.e., relate itself) to the elements of existence, which are 
(also) unborn. As the knowledge does not go (to the elements 
of existence) it is declared to be free from attachment {asafiga, 
i.e., free from any relation to its object).’ 

See IV. 72, 79 {nihsanga), 97,99; c/. agraha, 111. 32. See 
also IV. 72 : 

cittain nlrvisayam nityam asangam tena kirtitam | 

See IV. 1 , note 5 where passages are quoted to show that 
jmna is asafiga. 

' Lit. desired {isyate). 


97 

anumatre’pi vaidharmye jayamane ’vipascitah I 
asahgata sada nasti kim utavaranacyutih II 

‘ if there be even the least difference (of elements of 
existence^ in the mind) of an unwise man, there is no state of 


1 It is to be remembered that all elements of existence are in fact 
non-different : sarve dharmah samabhinnah (IV. 93) , as we have already seen. - 
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(its) being always free from attachment (asafigata), not to speak 
of the disappearance of the covering.’ 

The state of being always asafiga of jfiana or citta is referred 
to in the preceding karika (96). 

As regards aOarana ‘covering* or ‘obstruction’, it is two-fold, 
(i) l^esa-avarana and (ii) jneya-aoarana^. Jilesa literally means 
that which troubles one by the strokes of various kinds of misery, 
as Vacaspati Misra would explain it (YS, I. 24). 
Accordingly, as sinful desires, vices, or passions are for misery 
they are termed k.lesa. For the same reason it also means 
‘impurity’, ‘stain’. Sometimes the word stands for ‘lust’ or 
‘sensuality’ (raga), ‘aversion’ (doesa), and ‘bewilderment’ (moha). 
There are also ten kjiesas, lohha, doesa, moha, mana, etc. 
(DSn, s 1 548).^ For further details see PaU~English Dictionary, 
PTS, s.v, k.desa, and MV, p. 361. fC/eso-aoorana thus means 
the aOarana ‘covering’ or ‘obstruction’ in the form of hjchs. 
Until and unless they are destroyed (hjetaprahmo) the truth is 
not manifested, nor can one attain to the highest bliss.'* Kleias 
are regarded as the mother of all miseries. Similarly jheya 
is also an aOarana. The word jneya means ‘knowable,’ r.e., 
the dharmas ‘elements of existence’ which are not substantial 
and thus they have no reality. Yet one perceives them 
[jncyopalahdhi). And as long as one continues to. do so one 
is far from the goal. Thus jneya is regarded as an aoarana,^ 

2 D.S, CXV : MSA, IX. 3, 12, XX-XXI, 44 ; BA, IX. 55. 

2 In YS, II. 3, 5-9, there are five kinds of kJeSa, viz., avidya, asmita, raga, 
doesa, and abhinioeSa. 

* See MV, p. 538 : kle^anam apravrltya va prapancopalamah. 

® BAP, pp. 447: kle^a evavrtih. jfieyam cavrtir avaranam. “ineyam eva 
samaropitarDpalvad avrtih. Sometimes jneyaOarana is explained as jneye 
avaranam (Tk, p 15 : jneyavaranam api sarvasmin jneye jnanapralibandhabhutam 
aklistam ajnSnam), ‘ the obstacle regarding the knowable,' (i.e., the reality or the 
things in their true nature). See TSP, pp. 869-890. Sometimes (AN, 111. 436; 
AK, IV. p. 20lj there are three aOaranas, (!) fJeSacarana, (ii) Ji^rtniioarana 
(5 ananlaryae and 10 ahjalala h.armapalhas) , and (Hi] oipakavarana 18 aksanas). 
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and it must be removed (jneyanupalabdhi) for the realization of 
nirvana. Jheyavarana disappears by one’s realizing the unreality 
of the elements of existence as separate entities {dharma- 
nairatmya), while lilesavarana goes away by the realization of 
the unreality of the individual ego {pudgalanairatmya).^ Or both 
the avaranas can be removed by the meditation on sunyata 

(BA, IX. 55). 

® LA, VII, p. 241 : jneyavaranam punar mahamate dharmanairatmya- 
dadanavisesad visudliyate. klesavatanam tu pudgalanairatmyadarsanabliyasa- 
purvakam prahlyate. See Sthiramati on Tk, p. 15. 

The removal of avarana is referred to in the preceding 
karika, but in the next karika it is said that, in fact, there is no 
aVarana at all : 

98 

alabdhavaranah sarve dharmah prakrtinirmalah I 
adau buddhas tatha mukta budhyanta iti nayakah II 

‘ All the elements of existence have always been without any 
covering and unsullied in their nature. From the beginning they 
are knowledge as well as in nirvana {mukia] — this the Buddhas 
understand.’ 

For adau buddhah see IV. 92,93. Because the elements 
of existence do not originate they are said as muk.ta, I'.e., in santi 
or nirvana. On this see IV. 93, p. 205. 

For prakrtinirmaJa see IV. 91 ; MV, p. 539 : 

avaca 'naksarah sarva sunyah santadinirmalah | 
ya evam janati dharman kumaro buddha socyate i| 

MV, p. 444 : prakttiprabhasvarah sarvadharmah ; LA, X. 
750, 753, 754 : prakrtiprabhasvararn cittam ; ASP, p. 47 : adi- 
suddhatvad adiparlsuddhatvat sattvasya ; CVP, 28 : 

adisuddham anutpannam nihsvabhavam anavilam | 
jagad bhavena sampasyan na baddho na ca mucyate IP 
In the karika the word nayabja is a name for the Buddha, • 

MVP, §1. 20 ; AP, 4. 725; BA, II. 31. 66 ; 3S, p. 5, 1. 8. 

^ See P o u s s in, JRAS, 1910, p. 139. 
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Let us remember here that at the very beginning 
of the present Chapter (IV, I) the author has told us, that in 
the opinion of ‘the greatest of men’ [dvipadam vara), i.e. 
the Buddha, jmna and jfieya are identical. He has also 
repeatedly shown above^ and specially in IV. 96, that 
jnana is asahga as it does not relate itself to the dharmas 
or objects which have no reality. The author refers now to 
this fact and concludes showing the supreme truth that accord- 
ing to the Buddha there is in reality neither the jmna nor the 
jneya or dharmas as he has said neither of them : 

99 

kramate na hi buddhasya jnanam dharmesu tayinah I 
sarvadharmas tatha jnanam naitad buddhena bhasitam II 

‘ According to the Buddha who instructs the way known 
to him {iayin),^ jmna does not approach the dharmas (i.e., it 
does not relate itself to the objects).^ But all dharmas as 
well as jmna — this has not been said by the Buddha.’ 

1 See IV. 72, 79, 96. C/. 111. 32. 

2 The word tayin is thus interpreted in BAP, p. 75 ; tayinam iti. 
svadhigatamSrgadeiakaniim, yad uktam tuyah svadrgamargolitih (PV, 2 145). 
See my paper, PramunaVarlUka of Dharmak>rlli , IHQ, Vol. XIII, 1937, This 
explanation is partly followed by Udayanacarya in his Tatpaiyapka- 
pariSuddhi, Bib. Ind., p. 8 in explaining tayin in Vacaspati Mirra's 
Taiparyapka, 2 (aksapadaya layine) : layl lattvadhyavasayasamraksanaksama- 
sampradayapravartakah. Prajfiakaramati in his BAP, p. 75, offets 
another explanation : athava layah santanarlhah. asamsaram apratisthita- 
nirvanataya avasthayinam. This word is widely used both in Buddhist ILV, 
p. 421 ; BA, III. 2; SP‘, pp, 25, 57, 67, etc.,) and Jaina tYS, Vol. I, pp. I, 47: 
DV, p. 115) works and is misunderstood. Sometimes it is read as trayin 
‘protector,’ and lapin (as in the present case, sec Variants!, The word 
tayin as a name for Buddha is translated into Tibetan by aky.b.pa (MVt', § I. 
15) which suggests its Sanskrit equivalent trayin ‘a protector.’ See JRAS, 1910, 
p. 140; JPTS, 1891-1893, p, 53 ; JA, 19l2,p,243; Proceedings and Transactiono 
oj the Second Oriental Conference, Calcutta, 1922, pp. 450-1. 

3 See IV. 96. 
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What is the significance of the second half of the karika : 
‘all dharmas as well as jfiana — this has not been said by the 
Buddha?’ Let us quote here a few passages showing that the 
Buddha has never said a word. 

(i) N a g a r j u n a in his MK, XX. 25 ; 

sarvopalambhopasamah prapancopasamah sivah i 
na kvacit kasyacit kafcid dharmo buddhena desitah || 

(n) Taihdgataguhyasuira quoted in MV on the above : 

yam ca ratrim tathagato ’nuttararn samyaksambodhim 
abhisambuddho yarn ca ratrim upadaya parinirvasyati atrantare 
tathagatena ekam apy aksaram nodahrtam na vyahrtaip napi 
pravyaharati napi pravyaharisyati. 

(»?) LA, pp. 142-3 : 

yarn ca ratritji tathagato ’bhisambuddho yam ca ratriip 
parinirvasyati atrantare ekam apy aksaratp tathagatena nodahrtaip 
na pravyaharisyati. avacanam buddhavacanam. 

(to) Nagarjuna in his NSt, 1 7 : 

nodahrtam tvaya kincid ekam apy aksaram vibho | 
kttsnas ca vaineyajano dharmavarsena tarpitali If 

(o) Bhagavat quoted in MV, p. 264 and BAP, p, 365 
(with a slight variation) ; 

anaksarasya dharmasya srutih ka desana ca ka ] 
sruyate desyate capi samaropad anaksarah*' || 

(oi) LA, p. 137 ; 

na me j'anatn mahayanatn na ghoso na ca aksarah'^ | 

(oil) LA, p. 48 : 

(a) tattvain hy aksaravarjitam ; p. 194 : 

(h) niraksaratvad dharmasya. 

(om) VCh, pp. 24 : 

(a) tat kirn manyase subhute asti sa kas'cid dharmo yas 
tathagatena desitah. evam ukla ayusman subhutir bhagavantam 
evam avocat. yathaham bhagavan bhagavato bhasitasyartham 


^ C/. IV. 60: yatra Varna na-vartante. 
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ajanami nasti sa kascid dharmo yas tathagatenanuttara samyak 
sambodhir ity abhisambuddhah nasti dharmo 3'as tathagatena 
desitah. 

(b) p. 29 : tat kirn man3^ase subhute api nv asti sa kascid 
dharmo yas tathagatena bhasitah. subhutir aha. no hTdain 
bhagavan nasti sa kascid dharmo yas tathagatena bhasitah. 

ix) LA, p. 144: 

yasyain ca ratryain dhigamo yasyatn ca parinirvrtah | 
etasminn antare nasti maya kirncit prakasitam II 

(x) MV, p. 539: 

avaca ’naksarah sarva sunyah.° ® 

Let us now make an attempt to understand the significance 
of such passages as cited above saying that the Buddha said 
nothing. 

This statement is on two grounds, (r) pratyatmadharmata, 
i.e., the nature of (the highest truth) which is realized in one’s 
own self, and (tr) pauranasthitidharmata, i.e., the nature of the 
elements of existence that remains from the past. This 
requires some explanation- As regards the first it is held 
that the ■ transcendental truth {paramartha) springs up only 
as an inward conviction {pTatyatmavedya), it cannot be attained 
through Instruction from another (aparapratyaya^paropadesa- 
gamya), for it cannot be expressed by any speech or word. 
So we are told that for the noble the transcendental truth is 
silence.® This is well-known also in the Vedanta.’^ 
Can draklrtti writes (MV, p. 493) : 

sarva evayam abhldhanabhidheyajnanajneyadivyavaharo’seso 
lokasamvrtisatyam ity ucyate. na hi paramarthata eva tat 
sambhavati. kutas tatra paramarthe vacam pravrttih kuto va 
jnanasya. sa hi paramartho 'parapratyayah santah pratyatmavedya 
aiyanam sarvaprapaiicatitaih. sa nopadisyate na capi jnayate. 

S See IV. 98 where the katika is entirely quoted. 

5 MV, p. 56 : paramartho hy Styanam tusnimbhavah. 

i TU, II. 4. I ; yato vaco nivartante aprapya manasa saha; KU, II. 3; 
BS, III. 2. 17 ; The Basic Conception oj Buddhism, pp. 19 ff. 
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1 hus tlie B-uddlia did not say anytLing in fact, yet the 
people according to their own dispositions think that he did so. 
We read therefore in a text, Tathagataguhyasutra, quoted in 
MV, p. 539, just after the passage (ii) cited above : 

atha ca yathabhimuktah sarvasattva nanadhatvasayas tarn 
vividham tathagatavacam niscarantiin samjananti. tesam evam 
prthak prthag bhavati. ayam bhagavan asmabhyam imatn 
dharmarn desayati. vayam ca tathagatasya dharmadesanam 
srnumah. tatra tathagato na kalpayati na vikalpayati sarva- 
kalpavikalpajalavasanaprapaficavigato hi santamate tathagata iti 
vistarah.° 

Continues MV ; 

yadi tar by evatn [na] kvacit kasyaci[t kaseijd dharmo 
buddhena desitas tat katham ima ete vicitrah pravacanavyavahara 
jnayante. ucyate. avidyanidranugatanaip dehinaip svapna- 
yamananam iva svavikalpabhyudaya esah ayatp bhagavan 
sakalatribhuvanasurasuranaranatha imarn asmabhyatp desayatiti. 
The following may also be quoted here from the LA, p. 194 : 

na ca mahamate tathagata aksarapatitaip dharmam desayanti.® 
punar mahamate yo ’ksarapatitam dharmarn desayati sa pralapati. 
niraksaratvad dharmasya, ata etasmat kaiaiian mahamate uktain 
desanapathe mayanyais ca buddhabodhisattvair yathaikam apy 
aksarain tathagata nodaharanti na vyaharantiti. tat kasya 
hetor yad utanaksaratvad dharmanam. na ca narthopasariihitam 
udaharanti. udaharanty eva vikalpam upadayanupadayan 
mahamate sarvadharmanatn sasanalopah syat.® 

And the conclusion arrived at here is that one should rest 
on the sense and not on letters, for one who rests on letters 
not only ruins oneself, but also cannot make others understand : 

arthapratisaranena® mahamate bodhisattvena mahasattvena 
bhavitavyain na vyanjanapratisaranena. vyanjananusirl mahamate 
kulaputro va kuladuhita va svatmanain ca nas'ayati parartharps ca 
navabodhayati. Op. erf., pp. 194-195. 

8 In Buddhist Sanskrit texts ■we have often °larcna for °saTana in such cases 
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The second ground is this : The Buddha has said nothing, 
because what he is reported to have said was from the past. 
Nothing depends on the birth or absence of birth of the 
T athagatas, the true nature of elements of existence remains 
always the same. This is meant by the statement that the 
speech of the Buddha is no speech (aoacanarp huddhavacanam). 
Taking both the grounds together the LA, pp. 143-144, says ; 

yad idam uktam bhagavata yam ca ratrim tathagato 
’bhlsambuddho yam ca ratrim parinirvasyati atrantara ekam apy 
aksaram tathagatena nodahrtam na pravyaharisyati avacanam 
buddhavacanam iti. kim idam sandhayoktam.° bhagavan aha. 
dharmadvayatn mahamate sandhaya mayaitad uktam. katamad 
dharmadvayam. yaduta pratyatmadharmatam ca pauranasthiti- 
dharmatam ca.° utpadad va tathagatanam anutpadad va 
tathagatanam sthitaivaisatn dharmanani dharmata dharmasthitita 
dharmanlyamata paurananagaramahapathavan mahamate.” tad 
yatha mahamate kascid eva puruso ’tavyarn paryalan pauranam 
nagaram anupasyed avikalapalhapiavesam. sa tam nagaram 
anupraviset tatra pravisya pratinivisyanagarain nagarakriyasukham 
anubhavet. tat kim manyase mahamate api nu tena purusena 
sa pantba utpadito yena patha tarn nagaram anupravisto nagara- 
vaicitryarn ca. aha. no bhagavan. bhagavan aha. evam eva 
mahamate yan maya tais ca tathagatair adhigatam sthitaivaisa 
dharmata dharmasthitita dharmaniyamata tathata bhutata satyata. 
ata etasmat kaia^an mahamate mayedam uktam yam ca latritp 
tathagato ’bhisambuddho yam ca ratritn parinirvasyati atrantara 
ekam apy aksaratn tathagatena nodahrtam nodaharisyati. 

The following may also be quoted here from the VCh, 
p. 243 just after the passage (oi'if) cited above : 

tat kasya hetoh. yo ’sau tathagatena dharmo ’bhisambuddho 
desito va agrahyah so nabhilapyah. na sa dharmo nadharmah. 
tat kasya hetoh. asarnskrtaprabhavita hy aryapudgalah. 

It is thus quite reasonable that the author should declare 
at the end of his discussion the transcendental truth of jmna 
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and jfieya or dharma which he begins the chapter with and 
discusses it throughout. 

In the last karika of his work the author pays his homage 
to the highest truth to be realized, i.e., nirvana of the Buddhists, 
and Brahman of the Vedantins ; 

100 

durdarsam atigambhiram ajam samyam visaradam l’ 
buddhva padam ananatvam namaskurmo yathabalam li 

iti gaudapadiya agamasastre ’latasantyakbyam 
caturtbam prakaranam samaptam. 

‘Having understood that state which is difficult to be seen, 
very deep, unborn,^ equal,® fearless,^ and free from variety,® 
we salute it according to our power. 

Here ends, in the AgamasSstra of Gaudapada, 

Book Four called the Cessation of the Fire-brand.’ 

The word pada ‘state’ in Buddhist literature is used also 
to mean nirvana. ^ But though it cannot be taken as a peculiarity 
in that literature, for the word is employed in the similar sense, 
i.e., mok?o or Brahman also in Brahmanical works, ^ one is 
inclined to take it in the sense of nirvana considering all that 
is aiscussed in this chapter. The two epithets durdarsa and 
atigambhira strengthen the view. In Buddhist literature 

1 See IV. 93d which is the .«ame as b of the present harika. 

2 I. 16; III. I. 10, 26, 33, 43, 47; IV. M. 12. 13, 38, 46, 48, 57, 60. 74. 80, 
93, 95. 96. 

3 111. 2, 38; IV. 77. 80, 93, 95. 

^ IV. 93. C/. abhaya, IV. 78; nirhhaya. III. 35. 

6 III. 13; IV. 91; BU, IV. 4. 19; KU, IV. lO-Il. 

3 AP, 819; padam thane patittane nibhanatnhi ca harane. 

^ For instance, KU, II. 15, III. 7-9. 

1201B— 28 
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sudurdrsa (Pali sududdasa) is given as a synonym for nirvana 
(AP, 7) and the words dardria (Pali daddasa) ‘ difficult to be 
seen’ and gambhha ‘deep’ are frequently used in connection 
with it."* 

The word bala ‘power’ in yathabala refers to the well- 
known five-fold bala In Buddhism, viz., (1) sraddha-bala, 
(2) vlrya°, (3) smrti°, (4) samadhi° , and (5) prajm°, or_ the power 
of faith, energy, recollection, contemplation, and wisdom 
respectively.” By using the word it is implied that nirvana 
is realized by the exercise of the five-fold power referred to. 

In the colophon for alata ‘fire-brand’ see IV. 47-50. The use 
of the word alatasanti ‘cessation of the fire-brand’ is very 
significant and appropriate indicating the quintessence of what 
is discussed herein. 

Poussin has traced (JR AS, 1910, p. 135) the simile of 
the firebrand (aJatacafzra) in the MU,^" VI. 24.“ But this simile 
can in no way be connected with the name of the present 
chapter, alatasanti. For the use of the simile in that Up, is 

* See nirvanatupo dharmo gambhiro durdrSal ca, LV, pp 509, 513, 515; 
gambhlram durdar^am suksmam dharmacakram, Ihid, pp. 422, 436 (gambhiro 
durdrio mama); ASP, p. 341 : gambhlram iti subhute ^unyalaya etad 
adhivacanam° viragasya nirodhasya nirvanaaya vigamasyaifad adhivacanam 
yad uta gambhlram iti; MVg, I. 5. 2 8 : ayam dharmo gambhiro diiddaso. C/. 
KU, II. 12 where dmdarla is used as an adjective of the deoa referring, 
according lo the Commentators, to aitnan. 

5 AN, in. 12; DN, II. I2f'; etc , DS, XLVIIl. These five are well-known 
also in the system of Yoga (YS, I. 20), though these are not described here as 
hala. According lo scholiasts SraddhS implies the clearness {samprasada, 
prasada) of the mind. Vasubandhu (AK, VIII. 9) is of the same 
opinion. See ibid, also II. 25. 

”) Maiirayana Brahmana Up. is another name for it. But it does not show 
any Vedic - traces. From its language, style, and contents it appears that it 
belongs to a considerably later period. 

11 It runs : alalacakram iva sphuranlam adilyavarnam urjasvantam brahma 
tamasah paryapa^yat. Cowell (Bibl. Ind.) translates it: “he beholds 
Brahman (lashing like the circle of a whirling torch, in colour like the sun, 
full of vigour.” 
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not for showing any unreality of Brahman but simply for 
indicating his splendour. On the other hand, here in our work, 
as well as in Buddhist works, frequently, and in every case, 
so far as goes my information, it is used as one of the numerous 
symbols of unreality.^" The following may be quoted here from 
C5, 325 : 

alatacakraniimanasvapnamayambucandrakaih I 

dhumikantahpratisrutkamaricyabhraih samo bhavah |j 

Poussin observes (JRAS, 1910, p. 136) that the title of 
the fourth Chapter, aldtasanti, cannot be said so far to be 
Buddhist, as the phrase alatasanii has not been traced in 
Buddhist books. We cannot however, think so. For, it may 
equally be said that it is not traced in any Brahmanic work 
older than the Now, it may not be traced in Buddhist 

works, but the word alsta as a symbol of unreality according 
to the Buddhists, of which their works are full,^^ is very well- 
known. Gaudapada himself has used it as such in his 
AS not less than four times (IV. 47-50). He has shown taking 
the stand of a Buddhist, the unreality of the visible world 
comparing it with alata, and finding out the cause of its 
appearance and showing thereby as to how it ceases. And if 
it is so, we cannot say that the title of the chapter is not 
Buddhist. 

Snch. Tnarixmancik.a, gandhaTVanagarOt Jihapuspa, SeeMVt^» 139.21. 

A similar phrase, Tnrgotrsnajalahhraniiianti, occurs in YV, III. 6. 2. 

See among others LA, pp. 9, 96, etc. 


Finis. 
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MaNDOKYA upanisad 

A 

Text 


om ity etad alisaram idatp saroarn tasyopavyalzhyanam^ 
bhutam bhavad' bhavisyad® iti sarvam onkara eva. yac canyat 
trikalatitani tad apy onkara eva. 


2 


sarvain by etad^ brahmayam atma brahma soVanr atma 
catuspad. 


3 


jagaritasthano bahisprajnab saptaiigo ekonaviinsal imukhah 
sthulabhug vaisvanarah prathamah padah. 

4 

svapnasthano 'ntahprajnah saptanga ekonavimsatimukhah 
praviviktabhuk taijaso® dvitiyah padah. 

1 ChaU, I. 1. 1 : om ity alcsaram' tasyopavyakhyanam ; cj. TU, I. 8. I ; 
om illdam sarvam. 

* omits it. 

^ Cj. BU, III. 8. 3, IV. 6. 7 : yad bhulam ca bhavac ca bbavisyac ca. 

^ For hy etad fad. 

5 A^ adds hiranyagarbho after it. 
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5 

yatra supto^ na kancana hjamam hamayate na Jiancana svapnam 
pasyati^ tat susuptam. susuptasthana eklbliutah^ prajnanaghana 
eva^nandamayo hy anandabhuk cetomukhah prajnas trtlyah 
padah. 


6 

esa sarvesoara^^ esa saroajna^^ eso ’niaryamy^^ esa yonih 
sarvasya'^ prabhavapyayau^^' bi bhutanam. 

7 

nantahprajnam na bahisprajnatp nobbayatahprajnam na 
prajnanaghanam na prajnam naprajnam adrsfam avyavaharyam 
agrahyam alaksanam acintyam avyapadesyam ekatmapratyaya- 
saram’* prapancopasamam santam sivam advaitarn caturtbam 
manyante. sa atma sa vijneyah. 

6 susupto for supto, adds iu before Jiancana, and omits eva after 
^ghana. 

7 BU. IV. 3. 19. 

8 Cf. ekihhavati, PU, IV. 2; BU, IV. 4. 2. 

8 BU, IV. 5. 13 : atmanantaro *bahyah krtsnah prajnanagbana eva. 

BU, IV. 4. 22 ; sa va esa mahan aja alma yo 'yaip vijnSnamayah pranesu 
ya eso ’ntarbrdaya aka^as lasmin chete® esa sarv’e^varah*’. 

MuU, I. 1. 9 : yah sarvajnah; PU, IV. 10 : sasarvajnah. 

BU, III. 7. 3 : esa ta atmantaryaml. 

*8 C/, bhutayoni, MuU, I. 1.6: yad bhutayonim paripaSyanli dhirah. 
prahhaVa'' , prabhavo'* for prahhava^. KU, 11. 2, II, 

^8 A* reads nantahprajnam na hahisprojnam after naprajaanif and has na 
prajnam naprajnam na ghanam na ghanaprajnarn na prajnanaghanam for na 
projnana* naprajnam. A^ omits na prajnanaghanarn. After alaksanam A^ 
anigamano -(? ah'figam) adding to it bahthprajnam reads in his commentary * 
alaksanam alingam ananumeyam ityarthah) nantahprajnam and reading cintyam 
for acintyam, and add alingam before acintyam. A^ efiantam for 
ehatma-^ t T' and V" ailiatmyapra^ for chflimapra** , 
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8 

so 'yam atma ’dhyaksaram onkaro 'dhimatram pada matra 
matras ca pada akara ukaro makara’® iti. 

9 

jagaritasthano vaisvanaro ’karaV" prathama matrapter^® 
adimattvad vapnoti ha vai sarvan kaman adisca bhavati ya evam 
veda. 

10 

svapnasthanas taijasa ukaro dvitiya matrotkarsad ubhayatvad 
votkarsatiha vai jfianasantatini samanas cabhavatinasyabrahmavit 
kule bhavati ya evarn veda. 


susuptasthanah prajfio makaras trtlya matra miter apiter vS 
minoti ha va idam sarvam apitis ca bhavati ya evam veda. 

12 

amatras caturtho 'vyavaharyah prapancopasamah sivo ’dvaita 
evam onkara atmaiva. samvisaty atmana/manam’” ya evam veda. 

iti mandukyopanisat samapta. 


lO °ras ceti for "ra iti. 

A' omits ’fjara/i. 

A' prapterl ?), lO aptor for apter. 

VS, XXXII. 1 1 : atmanatmanam abhi sain vivesa. A^ adds pasyaii allei 
°tm5nam. K' Ch M' repeat ya eVam Veda which follows. 

1 20 IB— 29 


B 


Iranslation 


Om, this syllable is all this. Its further explanation is : the 
past, the present, the future — all this is verily om. And 
whatever else that is beyond the three times, that, too, is 
verily Om. 

2 

Verily all this is Brahman ; this self iatman) is Brahman, 
1 his same self has four fourths. 


3 

The first fourth is the Vaisvanara ‘common-to-all- 
men,’ i.e., universal, (active) in the waking state, cognitive 
outwardly, having seven limbs* and nineteen mouths^ enjoying 
the gross. 

^ According to 5 who follows here ChaU, V. 18, 2, these seven limbs are 
described thus: The very bright one (su/e;as), i,e., the heaven is the head. 
One with various forms (visvarupa)* i.c., the sun is the eye. That which has 
various paths, z.e., the wind is the breath. The extended space [hahula) is 
the body. Wealth (i.e,, water) is the bladder. And the earth is the feet. 
Heie in the ChaU the number is more than seven. 

2 I.e., the means for experience of objects. According to 3 these are the 
following : The five organs of sense {hu^dhmdnya), the five organs of action 
[Jiarmendriya), the five vital breaths (prcno), the mind (monos), the intellect 
(buddhi), egoism (ohon^aro), and thinlcing (ciiia). For an explanation of the 
last four one may be referred to the following : 

mano buddhii ahanharas cUlain karanam anlaram { 
samsayo ni^cayo garvah smaranain visaya ime !1 

These are regarded as * mouths,’ because these are the instruments with 
which one experiences the objects. 
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4 

The second fourth is the T a i j a s a ‘brilliant,’ (active) 
in the dreaming state, cognitive inwardly, having seven limbs 
and nineteen mouths, enjoying the subtle. 

5 

That is deep sleep in which one asleep desires no desire 
whatsoever, nor does he see any dream. 

The third fourth is P r a j n a ‘wise.’ He is in the sphere 
of deep sleep, and just unified, a cognition-mass, consisting 
of bliss and enjoying bliss having the mind as mouth. 

6 - 

This is the lord of all, this is the knower of all, this is the 
controller of all. This is the source of all, for this is the origin 
and end of beings. 

7 

Not inwardb^ cognitive, not outwardly cognitive, not both- 
wise cognitive, not a cognition-mass, not cognitive, not non- 
cognitive, not seen, not to be dealt with, not graspable, having 
no distinctive marks, not thinkable, not to be defined, the 
essence of the consciousness of the oneness of the self, the 
cessation of the expression,^ quiescent, blissful, without a 
second — (such) they think is the fourth. He is the self. He is 
to be realized. 


8 

The same self is om from the point of view of a syllable, 
and from the point of view of its measure, the fourths are 
measures and the measures are fourths, and they are A, U and M. 


^ Or, the expansion of the universe, as explained generally. 
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9 

V aisvanara ‘common-to-all-men’ who is (active in) 
the waking state is the first measure, A, on account of its 
obtaining'’ {apii), or on account of its being the first. Verily, 
indeed, he obtains all desires and becomes first, who knows 
thus. 


10 

T a i j a s a ‘brilliant’ who is (active in) the sleeping state 
is the second measure, U, on account of exaltation or inter- 
mediateness. 

Verily, indeed, he exalts the continuity of knowledge, 
becomes equal,’’ and none who does not know Brahman is 
born in the family of him who knows thus. 

11 

P r a j n a ‘wise’ who is (active in) the state of deep sleep 
is the third measure, M, on account of measuring and 
immerging. 

Verily, indeed, he measures all this and becomes (its) 
immerging — he who knows thus. 

12 

The fourth is without any measure, with which there can 
be no dealing, it is cessation of expression, blissful, without 
the second. Thus om is the self, indeed. Enters he with his 
self into the self — he who knows thus. 

Here ends the Upani.sad called Mandukya. 


* Or, pervading. 

’’ See the note in Hume's translation. 
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VARIANTS 

Bcxjk 1 

1. a. All excepting A'* bahihprajno for bahispTajfio . d. 

PU^ PU* smrtah, N Th matah for sthitah. 

2. a. A" daksinagni°, W’’ dak.sineksi° for daksinalisi° ; D“ 
° mukho ioi mukhe. b. °s ca for °s fu. c and J are omitted 
in A". 

3. a and b excepting pTavivtlifabhuk. are omitted in A', d. 
A" adds tan before nibodhata. 

4. b. A^ ca for tu which is omitted in A^. c. A^ A' K' lO 
anandam for anandai; V'’ A* <u for ca; 10 prainah for prajffam. 
d. A^ trividha for tridha; A' trptam for irptim; A^ A' A"* K“ 
vijanata, KN vijanatha for nibodhata. 

5. a. A^ dhannastu for dhamasu, b. K® yas tu {ox yas ca. 
c. D® V” Vastu for yas tu. 

6. a. K* °bhutanam for bhaoanam. b. D’ D” °ity eva niscayah 
for °ili viniscayah; D’ sa niscayah for viniscayah. c. D* sarve 
for sarVam; D' prana, A^ pranam° for prana°; A^ °s cetostana, 

PU' °s ceto’rnsun for 's celo’msun . 

7. a. A'* D' vibhuti pra° , A* vibhutih pra° for vibhutirn pra°; 
KN, prabhavam for prasavarn ; K'* prauadanty anye {ox prasavam 
to anyc. c. A' °sarupeti for °soarupeti. d. V*' oikalpyate, lO 
oihalpitah for vikalpita. 

8. b. A" omits vi of oiniscitah ; srdir vi° {ox srsicu oi° . 
c. K^ adds bhutirn before bhutanarn. d. A} matyante, K^ mante 
for many ante. 

9. At the end of the kariha lO adds the first two s'lokas 
of S’s commentary, viz., pTajiianamsu° and yo visuatma.° 
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10. a. A' nivrttih, T*" niortte ior niortteh. c. A‘ °bhutanam 
for °bhavanam. lO omits the karika here, but reads it just 
after karika 12. 

11. a. A‘ A" A" °buddhau for °baddhau. d. A' V" 
D= V” A-' K= doau tau, PU^ and the MSS A B C D F of NSi 
(pp. 194, 246) dvau iu. A* A^ D’ dvaita, PU^ dvaitarp, PU^ 
doau tu for doe tu, while for this line reads doau turye na tu 
sidhyatah. 

12. a. V" parai° for param° ■ b. V" Vanr° for canr°, PU^ capi 
nanrtam for napi canrtam. d. KJ' A‘ A* A“ A'’ D* V” turyam 
tat [cf. S), KN turlyam for turlyah. 

13. d. tu for ca. 

14. c. sOapnam tu for ca soapnam. 

15. a- PU^ grahnaiah for grhnatah. c. A* 'nayoh for iayoh. 

16. b. A^ sa bu°, A° soabu° for prabu°. c. D‘ asuptam for 
asoapnam. c and d. A"* adoaitam asoapnam for asoapnam 
adoaitam. 

17. a and b. A** oidyate oioartaie for oidy eta nioarteta. c. 
A'* saroam for doaitam. 

18. a. na nioariela for vinioarteta; omits it. b. 
Oilialpito for k^alpito. 

19. a. A'^ °syudioi^ for °syatoaoi°. 

20. a. All excepting A"” V” V" vijnane for oijnana. b. A^ A^ 
A"* sphulah for sphutam. c. A^ saprati° for samprati° . d. A' 
°oidhim for °oidham. 

21. b. D” PU' manarri sa” for manasa° . c. A^ saprati° for 

samprati° . d. A'' laye sa° , layah sa° for layasa° . 

22. a. All excepting PU' yat for yah supported by 3. b. D* 
lO PU^ oeti, ceti for oetti; A" tadoatah, K“ niscitam, PU’ 
niscittah for nisciiah. c. M' sampu° for sa pu°. d. M" °caisa 
for °caioa. 

23. a. nayati for nayate. d. M and KN 'gaiih for 
gatih. 

24. a. A'* orikaro for ofiharam. 

25. a. pranaoo for pranaoe. 
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26. a. For this pranaoo 'brahmaparah hrahma. b. A^ A“ 
A^ D' D" M® V' V" parah for param; lO parah smrtah for 
param smrtah. 

27. d. A^ °tarah for °taram. 

28. a. A^ omits hi before isvaram. b. A' A'* Gh Ch J N 
hr day e sthitam for hrdi sarnsthitam. 

29. b. Ad smHah for sivah. 

Colophon : 

A'^ mandukyopanisat samapta. 

mandukyopanisadvyakhyane gaudapadabhagavatah 
krtau onkaranirnayah prathamam prakaranam. 

lO iti mandukyopanisat samapta. 

iti mandukyopanisadgaudapadavyakhyane onkarakhya- 
prathamam prakaranarn samaptam. 

iti mandukyopanisat samaptam (sic), hare krsna harekrsna®. 

PU* prathamam prakaranam. 

PU^ iti s'rigovindapujyapadasisyasya paramahamsaparivrajakf- 
caryasya sankarabhagavatah kftav agamasastravivarane prathama* 
prakarane mlndukyavyakhyanam samaptam. 

V® mandukyopanisat samapta. 

V" iti mandukyakhyam prathamam prakaranam. 

Book II 

1. a. A^ °bhuianarn for °bhavanatri. c. A’ A' Cone, bhedanam 
for bhaVanarn. 

2. b. V" dehan for desfin. c. V'^ prabuddhas for 
pratibuddhas . 

3. Before this karika B" reads here the karika 4 once more. 

4. b. A’’ A*' B" lO M' PU" tasmSf for tatha. d. All 
sarnortatvena for sarnOrtatvarn na; A’ vidyate for bhidyate. 

5. a. A* omits svapna'’; A' A^ B" D' 10 PU' V*' V" 
°riiasthane for °n'te sthane. 

7. b. PU” sOapno for sVapne; ca praii°, all others viprati° 
for 'pi prati.’' 
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8. a. A^ A° apurvastlianidharmo, PU’ 

PU^ V'' V” apurvam sthanidharmo for apurVah sthanidharmah. 
c. V” matva for gantva. d. K* V” yadaive° for yathaive.° 

9. a. A^ °Orttav ayarp tv anta° , A^ °VattaO ariheso ant^, B‘ 
J Jh V" ^VrttaV apy anta° , Gh C °vrttapy anta°, 10 °vrttaV apy 
anta° for ^'vrttao api to anta°; K* °soanta‘^ for °to anta°. b. 
V" koUtarn for lialpitarn ; B* D* Gh J Jh asat, A^ lO tad asat, 
A^ lad idam asat for tv asat. c. A* A^ B‘ C D' lO Jh K* N 
PU' V” °s cetasa for °i ceto°, A^ A^ B' lO add hi and C J Jh N 
add ca after grhtiam. d. V" vaitathyam ubhayor api omittiag 
drdam, A’ K’ sadasator vaitathyam omitting drsiam, B' C D' 

10 J Jh N sadasator oaitathyarp drsiam, A^ sadasator 
vaitathyarn yuktam. 

10. a. A^ D* anta° , V” hy anfa° for to anfa°. b. B* D’ 

Gh J Jh V" asat, A‘ A* tad idam asat for tv asat. c. A* 

A^ B‘ Gh J Jh K* PU^ PV^ V” cetasa for °5 ceto°, 

A^ A® B* 10 add hi, the last one omitting sat, C J Jh N add 
ca omitting sad, A' A^ B‘ Gh J Jh add hi after grhitarn. d. A^ A“ 
sadasator vaitathyarn drsiam, B* D* Gh J Jh V” sadasator 
vaitathyam yuktam, K* satyadator vaitathyam for yuktam 
Vaitathyam etayoh. lO and P omit the karika entirely. 

1 1 . a-b. A^ adds tad after vaitathyam, V” bhedanarn 
Vaitathyarn for Vaitathyarn bhedanarn. c. V” ekatan for ko etan. 

12. a. P atmani as a different reading for atmanam. b. K M' 
aimadehah for atma devah. c. V' bhogan for bhedan. 

13. b. All except P vyavaslhitan for ' vyavasthitan. c. A^ A® 
B* 10 °s cittarn for °s citta, B^ first °s cittarn then the anusvara 
is struck off. 

14. a. B' ° las ca for °lahi, K* yetas for ye'ntas. b.D^ya 
for ye. 

15. d. visesa manyahetukah (evidently for viseso nanya- 
hetukah) for oisesas to indriyantare . After that reading the 
MS reads asti tv indriyantare. 

18. d. A* A" B* D' PU' atmaoi° for almavi” . 

19. a. A' A' B' M' V" °s ca for “s iu. b. k^lpita for 
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kalpitah. d. A* A^ B‘ B^ lO PU^ sammo'’, V" yan mo° for 
'yam mo° supported by S. 

20. a. A“ B” K* lO PU' PU^ V" prana for prana, 
b. D’ bhuta iti for bhutaniti. c. B^'guna for gum. d. tadvivah 
for tadvidah. 

21. b. A’ visaya i bhutaniti ca, A^ bhuvisayati ca for visaya 
iti ; PU' adds ca after iti. c-d. A^ veda iti vedavido yajna° 
ii.e., a and b of the next karika) for lokfl iti lol^avido. 

22. a-b. A° lok.a iti lok.avido deva iti ca tadvidah for the 
whole line. M' adds ca after iti in a. c. A° omits ca. d. M* V® 
°jya for °jyam. omits c and d. 

23. d. V'' amurta for 'miirta omitting ca after iti. 

24. a. lO kala for kala. c. V® pata iti vata° for Vada Hi vada° . 
d. B' V” bhuOan'dni ca for bhuoandniti. 

25. a. V'' ca tadvido, Gh C Ch mana° for mano° . 

21'. a. D' lohaloka°, lO lokal lol^a'^ for loJia lloka° . b. lO 
adds ca after iti. c. D‘ ° napurnsakapumlingah for °piim- 

napumsakarn laifigah; PU^ lingat, PU^ linga for laingah. d. D° 
parasparam for paraparam ; B* alho° for atha° . 

28. d. A* M* V" sarVe for sarvarn ; V" tehe tu samyatah 
for ceha tu sarvadd. 

29. a. K* yad for yarn. b. tad for tarn; A^ san for so. c. A' 
vdvarn vipra bhu for cdoati sa bhu°; vdoati for cdvati. 

30. d. 'V^' °yed yo vi° for °yet so ’vi° . 

32. Before this karika A’ B^ and V” read : 

tamah svapnanibhatn drstarn varsabudbudasamnibham [ 
nasaprayatn sukhaddhinatn nasottaram abhavajam H 

(a. C nabhasy abhra° for tamah svapna°; A' svabhra’^ for 
svapna° . d. B^ abhdvagam, V” abhdvatah for abhavajam). 
It is quoted by S in his commentary on the preceding karika 
as from the Vydsasmrti. P takes it as one of the verses 
included in the text and comments upon it. 

b. V" baddho and sddhyakah for bandho and sddhakah 
respectively. 

i20IB— 30 
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33. c. A^ atha dva°, A^ artha dca^ for apy adoa°. d. A^ 
yasma° for iasma? , sioah for sioa. 

34. a. A^ natmabhavena, all others natmabhaOena for 

nanyabhaVena; ] nabhedam iot nanedarn. c. prthalztoat prthah 
\i° , A^ prthakti^at prthaktvam ca, prthan naprthat ki°> 

prthaktvaprthaJi ki° for prthan naprthak. ki°. ■ 

36. b. yojayot ior yojayet. 

37. a. PU^ nihstutir for nistutir, A^ "stuto for °sJiaro. 

38. a. K' matattva° for tattva°. 

Colophon : 

itl srigovindabhagavatpujyapadasisyasya paramahainsa- 
parivrajakacaryasya srisankarabhagavatpadasya krtav againa- 
sastravlvarane dvltiyaip prakaianain vaitathyakhyaip samaptam. 

iti srimandukyopanifadgaudapadavyakhyane vetadhasa (sjc) 
dvitlyarn prakaranarn samaptam. 

PU^ iti srigovindabhagavatpujyapadasisyasya paramahaipsa- 
parivrajakacaryasya ■ srTsankarabhagavatah krtav agamasastra- 
vivaraije dvitiyam prakaranarn vaitathyakhyain samaptam. 

V® °agamasastre vaitathyakhyarn dvitiyarn prakaranarn 
samaptam . 

V” “vaitathyakhyarn dvitlyarn prakaranarn. 

Book 111 

1 . a. A^ upasasri° for upasanasri°. b. A‘ A“ A^ Gh N J jmte 
for jate. 

2. b. °sajati for °m ajati; A* A^ lO yatha ior gatam. 

c. A' A^ tatha for yatha. 

In the leaf containing karikas 2-7 is missing. 

3. c. ghatarvahavac ca for ghatadivac ca. d. °tav evan ni° 
for °tav etan ni° . 

4. b. V" °hflsoda° for "^asaJa”. c and d a'e omitted in V". 

d. IV1“ jttia for jiva. 

6. a. For it nuparagasamasmac ca; V” °s tu for °s ca. 

1. c.\° naivanmartah for naioatmanah. d. V °ravayau ior 
°xavayavau. c and d are omitted in V", 
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8. b. A* gagamanam for gaganarn; A~ malino for malinam. 

9. c. All sthitau for sthitah in V*'. c-d. V*' Jh °rtresu hy ak.a°, 
AW" °riresv aka° (but on margin °rlresu ak.a°) for °rlresu a^Ja°. 
d. A^ °vicaksanah for ^vilaksanah. 

10. b. A^ A^ B' (on margin o/sa°; lO oioarjitah ior visarjitah ; 
V" atma° for atma° and °r}Uah for °rjitah. d. A^ bhidyate for 
vidyate. 

11. d. A= svayarn ya. A" B' B= lO PU* PU" V” hham 

yatha for sa-yatha; A' A^ kbam samprakirti° , V" ^fiani 

prak3si° for sampra}^si° . 

12. d. lO °kSsapra’^ for “/jasofi pra° ; V" prak, asam for 
prakasitah. 

13. a. A^ °tmano for °tmano°. A' ajanyatvam for ananyatvam. 
c. A^ lO bhidyate for nindyaie. d. A^ B^ C D‘ D" M' eoa for 
eoam. 

14. c. Ch. gaunatvam for gaunam tan. d. A' A“ B’^ B^ D' 
lO JN PU^ PU'* V" V" hi na for na hi. 

15. a. A' °lingais tu for lifigadyaih. b. A^ Vodita for codita. 

17. a. A^ susi° for svasi°; A® sumiddhavadavasthastu for a, 

18. b. sad for tad. c. 10 ubhayata for ubhayatha. 

19. c. °mano for “mane. 

21 . b. yatha for tatha. See IV. 7*’. 

22. d. A^ sthasya viniscitam for sthasyati niscalah. 

23. a. bhuto 'bhuta° for bhutato 'bhuta° . 

24. a. A’ A^ casrlyat for camnayad. 

25. c. A' A^ /jas tv enam for nv enam. 

26. c and d are omitted in A^. The examination of 
shows that the order of the harikas Nos. 25, 26 and 27 is actually 
the same as in other MSS, but owing to a mistake of the scribe 
in copying the commentary that order has been changed, they 
being copied as’Nos. 25, 27'and 26 respectively. 

27. a and b are omitted in A^. 

28. c. A' C D' DW V" ”sufo for “pufro. 

31. a. A* A’ “muljha® for “drsf/a'’; B' sarvarn for dvaitam. 
c. A" manasa for manaso;B^ unrrtani” for amani^. 
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32. c. A^ amanaskarp for amanastam. d.D^ grahyabha° for 
grahyabha° . 

33. b. A^ A^ jneyam bhi° for jfieyabhi° ; pracahsyate for 
pracaksate . 

34. c. A^ pravarah for pracarah. 

35. a. Ch susuptau for susupte. b. W’’ susuptasya ni° for 
susupte tan ni°; A' A^ na ni° for tan ni°. 

36. c-d. K' saroajnopacarah for saroajnaw nopacarah. 

37. a. A* A“ °bhimanaOimatah, 10 V” ° bhilasaoigatah for 
°bhilapaoigatah. b. W" °mujjhitah for "'mutthitah. d. 'bhavah 
for ’bhayah. 

38. 6. B* cits for crnfu. c-tf. A’ jmyam ajnatih, A^ jmyanajmtih 
for jfianam ajati. 

39. a. 10 V" °yogo nSmSyam, A’ A^ “yogr namayam, PD 
°yogo namaisah for °yogo Vai nama. d, A^ bhayadarsatah, A’ 
tattoadarsinah for bhayadarsinah. 

40. a. A^ 10 nigraho yat tad, A° nigraho yat tarn for 
nigrahayattam. 

43. 6. A' A° °bhogatn for bhogan,- 

■ 44. 6. PU^ samayet for samayet. d. B* samam praptam, 
all others samapraptam for samapraptam (=’’t sama°) in VeS, 
§ 33 and supported by Vidvanmanoranjam; C vicalayet for 
calayet. 

45. a. VeS with Subodhini and Vidvanmanoranjam, loc. cit., 
rasarp for sukharp. c. A^ A^ niscitarp ci°, 10 niscitarp ci°, B* 
niscaratfS ci” for niscarac ci° . 

46. b. A^ A^ PU* manah for punah. c. A’ anihgita° , A* 
^anahgita°, B* ahngana° for aningana°. d. K M' tatha for 

tads. 

47. d. A‘ A“ sa saroajnah pafiksde for sarvajnatp paricali&ate. 

48. b. B* sambhaVo for sadbbaOo. 

Colophon : 

B' PU* iti s'rTgovindabhagavatpujyapadasisyasya paramahamsa- 
parivrajakacaryasya saiikarabhagavatah krtav agamasastravivarane 
advaitakhyatn trtlyarn prakaranarn samaptam. 
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PU^ iti srigaudapadacaryaviracitam advaitakhyam trtiyarp 
prakaranam. 

V'^ agamasastre advaitakhyam trtlyam prakaranam samaptam. 
V” gaudapadiye advaitanirnayo nama trtlyain prakaranam. 


Book IV 

1. c. A' samtirddha° , sambhinna° for sambuddha’ . d. PU^ 

°ntaram for varam. 

2. d. V*' darsata^ for desita° . 

3. a. V” jata° for jati° . b. B* first sarva then corrected to 
becid as in the text. 

4. a. All excepting GP dvaya for ’doayah. d. A^A^ 
na jatim, V ’ °ajatam for ajatim. 

6. d. martya nu for martyatSm; A’ A* isyati for esyaii. 

7. a. mariye ioT martyam. b. D’D^ mrft/u° for marfya®; 
A^A^ Jh V^ yaiha for tatha. See III. 21 

9. a. A^ nisoabhavibi for svabhaoibj. b. 10 klto, B' B^ GP 
Me V" akrta, A^ A° amrta, Jh bxtaba, C °py akrta for °py alyrta; 
Jh yaiha for ca ya, c. A' °s cefi, A^ sveti, A“ °s seti for sefi. 

reads only d omitting other lines altogether. 

10. 6 . A} A^ sarOa° for sarve. d. A^ A^ tanmaya apt for 
tanmanlsaya. 

It is to be noted that in D’ karikas from 10 to 53 are wanting. 

11. d. B’ nityam bhinnam for bhinnam nityam- A^ A^ yat 
for tat. 

12. a. A^ A® A‘ B^ B^ M' V” yady ananyatvam, A^ yayam 
ananyatvam, V" yad anyatoam for yad ananyatvam. As the 
word yadi occurs in b here in a one should read yad as 
actually found in V‘' though it reads in b tava for yadi. 

13. c-d. A^ °manas tasya oyaoatha for °manasya na-vyavastha, 
d. V" prajayate, PU^ PU^ prasajjaie for prasajyate. 

\4. a. A~ °di samam for ’’dih pbalarn. lO omits the karika. 

15. b. W‘’ adihetuh for adir hetuh; A^ A~ 10 phalaip ca yat 
for phalasya ca. d. A* putra^ for putrdj°. 
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16. b. V° °esitah, K* °isitaoyah for °esifavyah. d. A* 
cisayavat for visanaoat. 

17. a. phalatanupa° for phalad utpa°. b. A* to for te. 

18. b. A^ heluh, A^ hetusu for hetutah; C ]\i phalasiddhih 
for phalasiddhih. c. A^ A^ pararp tat for liatarat. 

gives the number of the karika as i 6 instead of 1 8 and 
henceforth the scribe counts the following karikas accordingly, 
i.e., 17, 18, etc. 

19.0. A^ atro}iti° for asakti^; A* A' °paoijnanarn for ° pari- 
jnanaTtt. d. A’ A^ °;ati for °jdtih ; A* °Vapitd for "dipitd. 

20. b. A‘ A® "tamo for "somo; A^ A' A" A=’ B^ lO PU’ 
PU^ V" V" sah for rrah in C D^ c. A^ A" B‘ B" lO PU‘ PU" V'’ 
V" hi for CO in A^ A^ supported by i5. 

21. a. Gh °parapari° for °parapari° . b. V" °dlpiJiam for 
dipakam. 

22. o. 10 omits od after svato. 

23. b. A' A‘ A" A" B' B* D‘ lO M" PU‘ PU" capi for ospi. 
d. PU^ on the margin jdtir for hy adir. 

24. d. A^ A^ paratarn ndsti nama ta {the former "tsh for "to) 
for the line; V" °matarn for maid. 

25. o. A' A^ prajnapte for prajfiapteh. b. A^ bhukti° 
for yu}iii° Pd °anyathd doayandsatah for h; K’ bhuta'^ for 
yulzti°. c and d are omitted in K*. 

26. o. °arthdn for °drtham. b. Pd nabhasarn, V*' arthdbhdsas 
ta° for ndrthdbhdsarn ta° . d. Pd lO °bhasarn for °bhasas; A* tata, 
C tathd for iatah. 

27. o. A^ sahd for sads. b. pancasu for °ty adhvasu. c. A* 
viparydtsah for viparyasah. 

28. b. cittam for citta° . c. A‘ jafi, A^ yanti for jaiirn. d. V*' te 
for kbe and khs for te. 

29. a. Pd . tasmad for yasmad. b. A’ A^ tatha for taiah. 
c. Pd ’nyathd for °r anyatha. 

-30. c. A' anantabhdoddimato, anarrfata Vadimate, CT)' 
ananlatd adimato for anantatd cadimato. 
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31 . c-d. A^ santyevi'^, A“ santo ol° (in the latter between 
santo and vi° there is an avagraha mark above the line and 
it seems to have been struck off) ior santo ’vi° ; A~ lakdia 
for laksitah. 

32. b. All excepting vipratipadyate for 'pi pratipadyaie. 
See II. 7. 

33. a. All sarve dha° for saroadha° in A’ ; PL)' mrsah for 
mrsa. h. A^ V® hflryasya° for }iayasya° . c. B^ M' V” samvrtte 
for samvrte. 

34. a. A® jnatoa for gatoa. b. A' k.alalaisya.° for kolasya° . 
d. lO darse for dese. 

35. b. A* A® B’ B' K’ M' sambuddho for prabuddho . c. A~ 
D' Vapi for capi. 

36. b. °s tadarsanat for ''sya darsanat. 

37. c. A* B^ B^ PU^ V" ° teat tu for ° tone ca. d. A' A® 
sa]'aga° for saj jaga ° . 

38(39). b. tanmaya for tanmayah. c. A’ A^ drs/uc ca for 
drsiva ca. 

39(41). b. A' ^cintyat for °cintyan. c. Ch yatha for tatha ; 
A^ A® aiparyasarn for oiparyasat. d. A’ A^ iatra ca for 
tatraiva. 

4] (40). c. B' sa for sac. 

42. a. A^ upalambhat for upalamhhat. d. A^ A” °s ca saiam, 
B’ °s trasyatam for "s trasatam. 

43. a. A“ °s tv asatyarn, A^ °s tu satarn, D" susaiZim, B' 
trasyatam for °s trasatam. b. A^ te for ye ; V® first te then 
corrected to ye. 

45. a. A' A^ vastvabhgsarn for vastvabhasam . d. A’ santim, 
B^ sSntam for santam ; D’' aoyayam, V” sadvayam for aduayarh. 

46. a-h. cittacintam for citiam evarn. c. V” °m a^anantc. 
PU'^ jananio, C vijnaio na for vijananto. d. A’ tapati. A" A® 
tapanti for patanti. 

47. d. All excepting B*C JhPU’ viir.anaspa° for vijnanern spa° 

48. a. A‘ A® D‘ lO M' PU® PU® alatam for dlatam. 
In A® a and h are omitted, c. A® °mana vi° for “rnanam oi°, 
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A" reads c-d as a-h, and a-h as c-d witli the following variants ; 
c. °mana oi° for °manam vi°, and °prajam for °m ajarp. V'' is 
damaged here. 

49. b. D“ B* nabhasa for nabhasa ; A’ A' A° Kh Gh J N 
"s canyato for anyato. c-d. A’ nispandatn na°. A® nispanda na, 
Gh nispandan na” for nispandan 7ia°. 

50. a-b. B" ”nirgatalata dra” for nhgaia alaiat ie dra° . c-d. A’ 
°vasya nabhasasthavi” for °va syur abhasasyavi” . 

51 . c. A^ A° A^ nispandatn na for nispandan na. 

52. a. K Jh °rgata vijha” for °rga{as te vijfia”; K Jh M' V'' ”ta 
vijnanat te, B' °ta cijnanas te, B‘ °fa oijnana te, PU* °t te vijfianat 
for °tas te tiijmnad. b. A' A" A* dravyatoarn bha° for dravya- 
tvdbha” . c-d. A* ° yogaddnooittah. A' yogad ato cittah for °bhavad 
yaio 'cintyah ; A^ cintyd for ’cinlyah ; A’ A‘ hi for te. 

53. c. A" °m anyathabha” for °m anyabha”.. 

54. b. A" B’^ D* V" cdpi for Oapi; A'’ dharmajah for dharma- 
jam. c. A" °jatih for °jdt'm. ■ 

55. a. V” yaddheiu”, PU' yaOahetu” for yaVaddheiu”. c. D' 
D‘ ”hetuh for hetu° . 

56. d. A' A^* B' B= D* M' PU’ V’ V” samsaram na 
prapadyate. A" samsaran nopapadyate for saipsaro nopapadyate 
in A' and lO. 

57. a. A' A" soapnam for sarvam. b. A' B’ B" M'’ PU^ PU^ 
nasti ■ tena vai for tena nasti Oai. c. All sadbhavena for 
soabhaVena. d. A" nasmi for nasti. 

58. b. All excepting V" jayante for samvrtya supported 
'by 5. 

59. a. A‘ °ya jdtd° for °yad btjd°. c. A* A" na sa for nasau ; 
A' bocche” for cocche° . 

60. a. A’ nadyesu. A" ndjyesu for najesu. b. A^ sasvatd 
nasti dhiyate, A‘ sasvatasasvato’bbidha for this line. c. V" 

° nyamudyante vartante for na vartante, 

62. a. V” iu for ca. b. A' .A“ B’ D' manah for 
cittaw. c. V" tu for ca. d. A’ jagram na, A" jagrena foi 
;agran na. 
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63. a. A^ A^ pracalan, C kvacaran for pracaran. h. A^ disam 
utthiian, A^ disamurcchitan for dasasu sihitan. c. A' anjanan for 
andajan ; soapne for oapr. 

64. a. svapne for svapna°; A* A^ na, A® °kitia° 
for °cUta°. b. A^ A^ bhidyante for vidyante. c. A^ no drsya° 
for taddrsya° , A^ °m etedam for °m evedam. d. A^ fa°, A“ 
^am fa°, A^ h.itta° for citta°; K* jagratas ci° for svapnadrk. ci^ . 

65. a. A^ A^ Varam for caran. a-b. V” iasma dil^su corrected 
to tac ca tyaJ^su for jagrad dik.su. b. A^ dasmutthitan for dasasu 
sthitan. c. capi for liapi. 

66. a. V” °k?antyam° for °%amy5s°. b. A’ 

bhidyante. A" bhidyanti for vidyate. c. A^ drsyam idam vedam 
for tad drsy am evedam. d. jagrac for jagratas. 

67. c. C °drsyeta for °drsye te. b. A' A= A= B* B== C Ch D= 
G lO K M® PU^ PU^ V^ ca for na. After this karika 
D= adds : 

pramanasunyam ubhayam cittam caittain dvayam yatah | 
tanmatenaiva tac cittam tayaiva ca tad grhyate || 

There are different readings for which see 5’s commentary 
(A') from which it is taken. Here d is defective of metre. 

68. d. Kh Gh N Jh na bhavanti for bhavanti na. 

69. A^ A^ omit it. In A’ it is not in the body but on the 

margin by a second hand. b. mriyate jayate for jayate 

mriyate. d. Kh Gh N J na bhavanti for bhavanti na. 

70. A" V” omit the karika. a. A^ K^ V"" nimittako, B* B^ 

riirmittako for nirmitako. b. A" M' Va for ca. 

71 . c. y a etad u° for etat tad u°; A" V” sarvaip, patrarn 
for satyarn. 

72. a. For this A^ A" cittam spandati me sarvarn. b. 
grahyam gra° for gTahyagra° . 

73. c. All paratantTabhi° for paratantro ’bhi°. d. For 
this V" paramarthena nasty asau. Then again it has 
c and d. 
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74. a. A^ °saTnvrttah for °samOrtya. b. A^ °rt}io na for °rthena. 

c. A^ A^ A^ A^ D" V” V" paratantra° for parataniro'° 

in KM'. 

75. c. V® doayabhasarn for dvayabhavam. d. A^ A^ tannimitto 
for nirnimitto. 

76. a. PU^ lahhyate for labhate. c. 'A“ tarn for tada. 

d. hetabhaOe for hetoabhave. 

77. c. A^ purvasya for sarvasya. 

78. a. A~ satyarn ior satyam. b. For this hetunyapyagaie 
bruhan ; V® hetu - thag°, lO hetuprathag- ioT heturp prthag° ; V” 
°napnuyat, others °napnuvan for napnuvatm D^. c. All excepting 
A^ V° tatha for tada ; A' M' liamam for ’kamam. 

79. a. A^ °nivesyadbhih, lO ° nicesyaddhih for °nwesad dhi. 

c. A^ yas toa°, A^ yat tua°, B^ vastva°, V” dvaya° for VCEtva° ; 
all excepting A' and A^ sa buddhvaiva, A’ subuddhyaiva, A^ 
subudhyeOa for so buddhvaiva ; A* adds ca after buddhvaiva. 

d. A^ na niva°, A^ hi niva°, V” ca niva^ for viniva° . 

80. b. Gh niscdlarn for niscala. c. A® sa for sa ; A^ A^ 

V” tu for hi, d. KM' svamya° for samya° ; V” °jadvayam 
for “jam advayam. . , 

81. a. A^ unnidram for anidram. b. A^ A^ prabhaVam 
for prabhatam. c. A^ vibhanto for vibhato. d. A' B^ 
dharmo dhalusVa°, Gh dharmo dhatuiri sva° for dharmo dhatuh 
sVa° . 

82. a. A’ A^ asrayate for avriyate. b. A^ va Vriyate, B^ 
vriyate, Va vriyate for vivriyate ■ A’ tada for sada. c-d. For. 
this A' A" lO yasya dharmasya grahanarn bhagavan api so 
'snute. • 

83. b. V" Vai for va. c. A* A^ °bhasair lor ^bhavair. ■ 

84. a. A® catasTO for catasra ; A’ A" '"s ca, B’ °su for °s tu ; 
C '"i ca tatparaya° for °s catasra eia° . b. A^ grhai° for grahai° ; 
C "s tasarn for °r yasatn. 

85. a. D hisnakrtarn (corrected by a second- hand to 
sarvajnaiorp) sarVarn for sarvajnatarn krtsnarn. b. A' agrayarp, D’ D" 
gvyayam for advayam. c. A’ anna° for ana°. 
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87. a. A^ avastu, A^ suvastu for savasiu. c and d are omitted 
in.Kk 

88. a. V” °palath for °palambham. 

89. a. B' dvividhe for’ irividhe. b. D’ vindate, vidate 
for vidite. 

90. a. A’ A° °jneyasya valiyani, lO °jfieyapavakyani for 
°jneyapyapakyani. 'i. °lambho° for °lambha° . 

91. a. A’ A^ A^ °vijneyah for °vaj jneyah. a-b. Ch reads 
saroe before jneyah. b. All serve dharma excepting A’^ V" whicK 
read sarvadharma. c. V® ca for hi. 

92. b. All serve dhermah excepting V® which reads serve- 
dhermah. 

93. b. prekrtau ve for prekrtyeiva ; ] sunirmitah,^^\ 

sunisciiah for sunirVrtah. c. A^ V® saTVadha° ior serve dha° . 
d. A' A“ syamarn for samyem ; A^ °radam for °radam. For d B^ 
prekriyaive sunirVrtah repeating c and d as in the text. 

94. c, A^ Vedebhinnah, A^ vedabhinnah, V” bhedenistha for 
hhedanimnah, 

95. a. A^ A^ ejarn for aje ; A* samyorn for samye. b. A^ A® 
vipasciiem, 10 vinisciteih for sunUcitah. 

96. a. A' ajetyojam, oje ’py ajam for ajesvojam ; D* ejarn 
lirantern for esernkrantarn. D* and add here sarvebhutatme- 
bhutasye sarvabhutahiiasye ca which is found in S’s com- 
mentary on the preceding karika. 

97. G. lO vaidharme for vaidharmye. d. A~ udaharane for 
utSvarana° ; °oarana° for °varana°. 

98. c. A^ budhas, A^ buddhas for buddhas ; A^ yulita, A^ 
yukta for muhta. d. A° budhyanii, lO budhyante for budhyanta. 

99. a. A^ bttdhasya for buddhasya. b. A’ no manah, A^ first 
bodhinah then corrected to vyapinah, D' K.^ PU' tapinah, 
A‘ tapi(yi)nah for iayinah. c. All excepting A^ A^ serve dha° 
for sarvadha°. d. A' budhena for buddhena. 

100. a. V”' durdasam for durdariam. b. A^ syamarn for 
samyarn; A^ °radam for °radam. d. A' •manah hurmo. A® 
manaskurmo, A° D“ V" namah \urmo for namashurmo. 
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Colophon : 

A‘ A^ ity upadesagranthe 'lata^antyakhyain prakaranam 
samaptam. 

A° adds to the above only caiuriham after prakoramni. 

iti sri govindabhagavatpujyapadasisyaiankarabhagavatali 
krtav agamasastravivarane alatasantakhyaip caturtharp prakarapam 
samaptam (B^ sampurnam). 

iti irigaudapadabhagavatal) krtau agamagranthe 
upadesagranthe vedantamule gaudapadlyaip caturthaip prakaranam. 

lO ity alatakhyam caturtharn prakarapam upanisat 
samaptam (sic), siva siva ... (17 times). 

iti mandukyopanisadgaudapadavyakhyane. 

PLi* iti srimadgaudapadacaryakrtau mandukyavaittike alata- 
^antyakhyarn caturtharn prakaranam samaptam. prakarana- 
catus^ayatmakatn sastram sampurnam. 

PU^ iti ^rigovindabhagavatpujyapadalisyasya irl^afikara- 
bhagavatah krtav agamasastravivaraije alatalantyakhyaip 
caturthaip prakaranam samaptam. 

V” iti ^rigaudapada-Sgama^astre alata^antyakhyam caturtha- 
prakaranatp samaptam. 

V” iti srigaudapadiye upadesagranthe alataSantyakhya- 
caturthaprakaranam . 
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akalpakam ajam jnanam. 111. 33 
akaro nayate visvam, I. 23 
ajah kalpitasamvrtya, IV. 74 
ajam anidram asvapnam, III. 

36 ; IV. 81 

ajatam jayate yasmat, IV. 29 
ajatasyaiv'a dharmasya, IV. 6 
ajatasyaiva bhavasya, 111. 20 
ajates trasatam tesam, IV. 43 
ajad vai jayate yasya, IV. 13 
ajesv ajam asatnkrantatp, IV. 96 
aje samye tu ye kecit, IV. 95 
anumatre ’pi vaidharmye, IV, 97 
atovaksyamy akarpanyam. 111. 2 
adirghatvac ca kalasya, II. 2 
advayam ca dvaySbbasaip, III. 

30 ; IV. 62 

advaitam paramartho hi, III. 18 
anadimayaya supto, I. 16 
anader antavattvam ca, IV. 30 
animittasya cittasya, IV. 77 
aniscita yatha rajjuh, 11. 17 
antahsthanat tu bhedauaip, 11. 4 
anyatha grhnatah svapno, 1. 15 
apurvam sthanidharmo hi, II. 8 
abhavas ca rathadinam, II. 3 
abhutabhinivesad dhi, IV . 79 
abhutabhiniveso ’sti, IV . 75 
amatro ’nantamatras ca; 1, 29 
alabdhavaranah sarve, IV . 98 


alate spandamane vai, IV. 49 - 
avastv anupalambhatnca, IV. 88 
avyakta eva ye ’ntas tu, II. 15 
asaktir aparijnanam, IV. 19 
asaj jagarite drstva, IV. 39 
asato mayaya janma. III. 28 
asti nasty asti nastiti, IV. 83 
aspandamanam alatam, IV. 48 
asparsayogo vai nama. III. 39 ; 
IV. 2. 

atmasatyanubodhena. III. 32 
atma hy akas'avaj jivair. III. 3 
adav ante ca yan nasti, II. 6 ; 

IV. 31 

adibuddhah prakrtyaiva, IV. 92 
adis'anta hy anutpannah, IV.'93 
asramas trividha hina-. III. 16 
icchamatraip prabhoh srstir, I. 8 
utpadasyaprasiddhatvat, IV. 83 
utseka udadher yadvat. III. 41 
upalambhat samacarat, IV. 42, 
44 

upayena nigthaiyat. III. 42 
upasanasrito dharmo. III. I 
ubhayor api vaitathyarp, II. 1 1 
ubhe hy anyonyadrsye te, IV. 67 
tjuvakradikabhasam IV. 47 
etair eso ’prthagbhavaih, II. 30 
evam na cittaja dharma, IV. 54 
evaip na jayate cittam, IV”^. 46 
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omkaratn padaso vidyat, I. 24 
kalpayaty atmanatmanam, II. 12 
karanam yasya vai karyara, 

IV. 1 1 

karanad yady ananyatvam, 

JV. 12 

karyakaranabaddhau tav, I. 1 1 
kala iti kalavido, II.- 24 
kofyas catasra etas tu, IV. 84 
kramate na hi buddhasya, 

IV. 99 

khyapamanamajatitn taih, IV. 5 
grahanaj jagaritavat, IV. 37 
ghatadisu prallnesu, III. 4 
caran jagarite jagrat, IV. 65 
cittakala hi ye ’ntas tu, II. 14 
cittam na samsprsaty arthatn, 

IV'. 26 

cittaspanditam evedarn, IV. 72 
jaramarananirmuktah, IV. 10 
jagraccitteksanlyas te, IV. 66 
■ jagradvrttav api tv antas, II. 10 
jatyabhasam calabhasam, IV. 45 
jivatn kalpayate purvam, II. 16 
jivatmanoh prthaktvam yat, 

Ili. 14 

jivatmanor ananyatvam, III, 13 
jnane ca trividhe jfieye, IV. 89 
jnanenakasakalpena, IV. 1 
. tattvam adhyatmikam drslva, 

11.38 ' 

tasmadevam viditvainam, II. 36 
tasman na jayate cittatp, IV. 28 
taijasasyotvavijnane, 1. 20 
trisu dhamasu yat tulyarn, I. 22 


trisudhamasu yad bhojyam, I. 5 
daksinaksimukhe visvo, I. 2 
duhkharp sarvam anusmrtya, 

III. 43 ' - 

durdarsam atigambhirarn, IV. 

lod 

dravyatn dravyasya hetuh syat, 

IV. 53 

dvayor dvayor madhujfiane, 

III. 12 

dvaitasyagrahanam tulyarn, I. 13 
dharma ya iti jayante, IV. 58 
na kascij jayate jivah. III. 48 ; 

IV. 71 

na nirodho na cotpattir, II. 32 
na nirgata alatat te, IV\ .50 
na nirgatas te vijiianat, IV. 52 
na bhavaty amrtam martyam, 

III. 21 ; IV. 7 ’ 

na yuktam darsanaip gatva, 

IV. 34 

nakasasya ghatakaso, III. 7 
najesu sarvadharmesu, IV. 60 
natmanatn napararns caiva, I. 12 
nanyabhavena nanedatp, II. 34 
nasty asaddhetukam asat, IV. 40 
nasvadayet sukham tatra. III. 45 
nigrhitasya manaso. III. 34 
nimittarp na sada cittam, IV. 27 
nivrttasyapravrttasya, IV. 80 
nivrtteh sarvaduhkhanam, I. 10 
niscitayarn yatha rajjvam, II. 18 
nistutir nirnamaskaro, II. 37 
neha naneti camnayat. III. 24 
pancavimsaka ity eke, II. 26 
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pada iti padavido, IL 21 
purvap arap ar i jfianam , IV. 21 
prakrtyakasavaj jneyah, IV^. 91— 
prainapteh sanimittatvam, IV. 

24, 25 ’ 

pranavam klsvarani vidyat, I. 28 

pranavohyaparam brahma, 1. 26 
prapanco yadi vidyeta, 1-17 
prabhavah sarvabhavanam, I. 6 
prana iti pranavido, II. 20 
pranadibhir anantais ca, II. 19 
prapj'a sarvajnatatn krtsnarp, 

IV. 85 

phaladutpadyamanahsan, IV . 17 
bahisprajno vibhur vis'vo, I. 1 
bljankurakhyo -drsjantah, IV . 20 
buddhva nimittatam satyatn, 

IV. 78 

bhavair asadbhir evayam, II. 33 
bhutato 'bhutato va’pi. III. 23 
bhutaip na jayate kificit, IV. 4 
bhutasya jatim icchanti, IV . 3 
bhogartham srstir ity anye, I. 9 
makarabhave prajnasya, I. 21 
mana iti manovido, II. 25 
manaso nigrahayattam, ill. 40 
manodrsyam idam dvaitam, 

III. 31 

marane sambhave caiva. III. 9 
mayaya bhidyate hy etat, III. 19 
mitradyaih saha sagimantrya, 

IV. 35 

mrllohavisphulingadyaih. III. 15 
yam bhavarn darsayed yasya, 

II. 29 


yatha nirmitako jivo, IV, 70 
yatha bhavati balanam. III. 8 
yatha mayamayad bijat, IV. 59 
yatha mayamayo jivo, IV. 69 
yatha svapnamayo jivo, IV. 68 
yatha svapne dvayabhasarn. III. 

29, 61 

yathaikasmin ghatakase. Hi. 5 
yada na labhate hetiin, IV. 76 
yada na Ilyate cittam. III. 46 
yadihelohphalatsiddhih, IV. 18 
yavad dhetuphalavesah, IV. 

55 : 56 

yunjita pranave cetah, I, 25 
yo’sti kalpitasamvrtya, IV . 73 
rasadayo hi ye kosi. III. 1 1 
rupakaryasamakhyas ca, HI. 6 
laye sambodhayec cittam. 
111.44 

ilyate hi susupte tat, HI. 35 
loka l lokavidah prahuh, 11. 77 
vikaroty aparan bhavan, H. 13 
vikalpo viniyarteta, I. 18 
vijnane spandamane vai, IV. 5 1 
viparyasad yatha jagrat, IV. 4 1 
vipranam vinayo hy esa, IV. 86 
vibhudm prasavam tv anye, I. 7 
visvasyatmavivaksayim, I. 19 
visvo hi sthulabhun nilyam, I. 3 
vltaragabhayakrodhair, II. 35 
veda iti vedavido, H. 22 
vaitathyam sarvabhavanam, 11. I 
vaisaradyam tu vai nasti, IV. 94 
sa esa neti netiti, HI. 26 
samvrtya jayate sarvam, IV. 57 



248 


aGAMA;5aSTRA 


[Append. Ill 


sanghatahsvapnavatsarve, 111. 10 

salo hi mayaya janma, 111. 27 
saprayojanalatesatn, II. 7 ; IV. 32 
sambhave he'tuphalayor, IV. 16 
sambhuter apavadac ca, III. 25 
sarvasya pranavo hy adir, I. 27 
sarvabhilapavigatah, 111. 37 
sarve dharma mrsa svapne, IV. 

33 

savastu sopalambham ca, IV. 87 
samsiddhihl svabhaviki, IV. 9 
sukhain avriyale nityatp, IV. 82 
suksma iti suksmavidah, 11. 23 
srstir iti s^stivido, II. 28 
sthulam tarpayatp visvam, I. 4 
svato va parato vapi, IV. 22 
svapnajagarite sthane, II. 5 


svapnadfkcittadfsyas te, IV. 64 
svapnadrk pracaran svapne, 

JV. 63* 

•svapnanidrayutav adyau, I. 14 
svapnamaye yatha drste, 11.31 
svapnavrttav api tv antas, II. 9 
svapne cavastukah kayah, 

IV. 36 

svabhavenamrto yasya, 111,22; 

IV. 8 

svasiddhantavyavasthasu. 111. 17 
svastham santam sanirvanam, 

111.47 

hetur na jayate’nadih, IV, 23 
hetor adih phalatn yesam, IV. 
14; 15 ’ 

heyajiieyapyapakyani, IV. 90 


IV 

INDEX OF THE PASSAGES OF THE 
MaNDOKYA UPANISAD 


amatrai caturtho, 12 
esa sarvesvara esa sarvajnah, 6 
om ity etad aksaram, I 
jagaritasthano bahisprajno, 3 
jagaritasthano vaisvanaro, 9 
nantahprajnatp na bahisprajfiani, 7 


yatra.supto na kancana, 5 
sarvam hy etad brahma, 2 
susuptasthanah prajfio 1 1 
so’yam atmadhyaksaram, 8 
svapnasthanas taijasa, 10 
svapnasthano 'ntahprajnah, 4 



V 

INDEX OF IMPORTANT WORDS 
IN THE KaRIKaS 


amsu, I. 6. 
akathya, III. 'I/- 
akalpaka, 111. 33. 
akama, IV. 78. 
akara, I. 23. 
akarpanya, III. 2. 
akrta, IV. 9. 
aksaya, III- 40. 

aksimukha, 1. 2. 
agrayana, IV . 90. ' 
agrahyabhava, III. 26. 
ankura, IV. 59. 
acala, III. 37. i 

acintya, IV. 39, 52. ■ 

aja, I. 16; III. 1> 1 9- 26, 
33. 36, 47 ; IV. 11, 12, 13, 
40 (38), 45, 46, 48, 57, 60, 74, 
80. 81, 93, 95, %, 100. 
ajata. III. 20 ; IV. 6, 21, 29, 42, 
43, 77. 

ajati. III. 'l, 38 ; IV. 4, 5, 19, 29. 

ajanat, 1.15. 
ajayamana. Ill- 24. 
atigambbira, IV. 100. 
advaya, II. 33. 35; HI. 30; 
IV. 4, 45, 62, 80, 85.— ta, 
II. 33, 

32-i201B. 


advaita, I. 10, 16, 17 ; II- 18, 
36; 111.18. 
adbvan, IV. 27. 

ananta, II. 19, 26 ; ta> IV. 30 , 
— matra, 1. 29. 
ananyatva. 111. 13 ; IV.- 12. 
anapcira, I. 26. 

anadi, IV. 14. 30. 91.-maya, 

I. 16. 

ananatva, IV. 100. 

anapannadimadbyanta, IV. 85. 

anapnuvat, IV . 78. 
anabbasa, HI. 46 ; IV. 48. 
anamaka, HI. 36. 
aningana. 111 - 46. 
anitya, IV .59. 

anidra, I. 16; 111.36; IV. C.. 
animitta, IV. 27. 77. 78. 

aniscita, 11- 17. 
anukampa, HI. 16. 
anutpatti, IV .77. 
anutpanna, IV • 93. 

anupalambba, IV . 88. 

anrta, I. 12. iii 

.nta.l. 2. 27; H- 6,9,10.13, 
14, 15 ; IV. 31.— vatt-a, IV. 
30. 
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antar. I. 2; II. 9. 10, 13, 14. 
15 ; IV. 33. — prajfia, I. I ; 
sthana, II. I, 4. 

anya, I. 7, 9 : IV. 36. 53.— 
bhava, II. 34; IV. 53.— 
hetuka, II. 14. ■ 
anyathabhava, III. 21 ; IV. 7, 
29. 

anyonyadrsya, IV. 67. 
apara, I. 9, 26 ; II. 13, 26, 27 ; 
IV. 3. 

aparikheda, III. 41. 
aparijfiana. IV. 19. 
apavada, 111.25. 
apurva, 1. 26 ; II. 8. — sthani- 
dharma, II. 8. 
apeksa, IV. 18. 
apracyuta, II. 38. 
apravrtta, IV. 80. 
aprasiddha, IV. 17. — tva, IV. 

40 (38). 
abahya, I. 26. 
abuddha III. 8. 
abhaya, III. 37, 39, 40 ; IV. 78. 
abhinispatti, IV. 74. 
abhinna, IV. 1, 
abhilapa, III. 37. 
abhisamvrti, IV. 73. 
abhuta, in. 23 ; IV. 3, 4, 26. 
40 (38). — abbinivesa, IV. 75, 
79. 

abheda, III. 13. 
amanasta, III. 32. 
amanibbava. III. 31. 
amatra. I. 23, 29. 


amurta, II. 23. 

amrta, III. 19, 20, 21, 22 ; IV. 

6, 7, 8.— tva, IV. 92. 
arupaka. III. 36. 
artba, IV. 26. 
alabdbavarana, IV. 98. 

■ alata, IV. 47, 49, 50. c/. alata. 
alpa, IV. 43. 

Vav, avati, II. 29. 
avatara. III. 15. 

avastu, IV. 87, 88, — ka, IV. 36. 

avitatba, II. 6. 

avipascit, IV. 97. 

aviruddba, IV. 2. 

avilaksana. 111. 9. 

avivada, IV. 2, 5. 

avisankita, 11. 30. 

aviiesa, IV. 50. 

avyakta, II. 15. 

avyaya, I. 10, 26. 

avyavastbita, II. 13. 

. -/as, asnute, I. 15, IV. 78. 
asakti, IV. 19. 
asasvata, IV. 60. 

Vas, asti, 11. 6. — ta, IV. 24. — 
nasti, IV. 83. — vastutvavadin, 

IV. 42. 

asamkranta, IV. 96. 
asanga, IV. 72, 96. — ta, IV. 97. 
asat, 11. 9, 10; IV. 22,38,41 
(40). — betuka, IV. 40. 
asambandba, IV. 16. 
aspandamana, IV. 48. 
asparsayoga, III. 39 ; IV. 2 
asprsta, IV. 84, 
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asvapnai I. 16; IV. 81. — nidra, 

I. 14.' 

akasa, I. 2 ; 111. 6, 9, 12. — kalpa, 
IV. I. — vat, III. 3. 
atman, I. 12; II. 12, 17 ; III. 3, 
7,8, II. — mayavisarjita, 111,10. 
— viniscaya, -II. 18. — samstha. 
III. 38. — satyanubodha, III. 32. 
adi, I. 14, 19; II. 6; IV. 14, 
15, 23, 31, 98. — antavattva, 

II. 7 ; ly. 32.— buddba, IV. 

92. — mat, IV. 30. — Santa, IV. 

93. 

adliyatmika, II. 16, 38. 
ananda, I. 4. — bhuj, I. 3. 
aptakama, I. 9. 
aptisamanya, I. 19. 
abhasa, IV. 26, 49, 50, 51. 
ayata, ly. 56. 
ayatta. III. '40. 
alata, I’'/. 48. c/. alata. 
avaranacyuti, IV. 97. 
asrama, II. 27 ; 111. 16. 
asraya, III. 16. 
icchaiflatra, 1.8. 
indra, III. 24. 

Tsana, I. 10. 

Is'vara, I. 28. 
ukara, I. 23. 
uccheda, IV. 57. 
ucchedin, IV. 59. ■ 
utkata, 1. 19, 21 . 
utkarsa, I. 20. 

uttama. III. 47, 48; IV. 71.— 
adhamamadhyama, IV. 76. 


utpatti, II. 32; III. I, 14; IV. 
18. 

utpada, IV. 40 (38). 
utsarga. III. 38. 
utseka. III. 41 . 

' udadhi. III. 41 . 
udara. III. 12. 
udabrta, IV. 40 (38). 
upacara. 111, 36. 
upadesa- 1. 18. 
upapatti. III. 10. 
upa-Vlabb, upalabbyate. 111. 

31. 

upalabdhi, IV. 24. 
upalamTbba, IV. 42, 43, 44, 90. 
upaya. 111. .15, 42. 
upasana. 111. 16. — srita. III. 1. 
ubhaya, I. 5,' 13; 11. II ; IV. 

67. — tva, I. 20. — tha. 111. 18. 
rjuvakradikabhasa, IV. 47. 
ekatrirns'aka, 11. 26. 

onkara, I. 24, 28, 29. 
kalpita, 1, 18; 11. 9, 10, 14, 15. 

— samvrli, IV. 73, 74. 
kama. 111. 42. — bhoga. III. 42. 
kaya, IV. 33, 36. 
karana. 111. 25; IV. 11, 12. — 
baddba ; I. 1 1 . 

karya, IV. II, 12. — karanata- 
bbava, IV. 52. — karanabaddha, 
I. II. 

kala, 1. 8 ; 11. 2, 24 ; IV. 34.— 
cintaka, I. 8. — vid, 11.24. 
kusagra. 111. 41 . . 
krtaka, 111. 22 ; IV. 8. 
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krtsna, IV. 85. 
krpana, III. 1 ; IV. 94. 
koti/lV. 84. 
kosa, III. 1 1 . 

Vkram, kramate, IV. 96, 99. 
krama, IV. 16, 89. — kopa, IV. 
19. 

kridartha, I. 9. 
ksant), IV. 92. 

gagana, III. 8. — upama, IV. I. 
gandharvanagara, II. 3i . 
guiia, II. 20. — vid, 11. 20. 
gauna, III. 14. 
graha. III. 38. IV. 82, 84. 
grahana, IV. 37. — grahakabhasa, 
1V.'47. 

grakyagribakavat, IV. 72. 
grakyabhlva. III. 32. 
ghatakas'a, III. 3, 7. — adi. 111. 4. 
ghanaprajfia, 1. I. 
catuskoti (for Jiotyas catasrah) 

IV. 8*4. 

citta, 11. 13, 25 ; HI. 44,45, 46; 
IV. 26, 27, 28, 46, 54, 61, 62, 
66, 72, 76, 77. — iksaniya, IV. 
66. — kala, II. 14. — ^ja, IV. 54. 
drsya, IV. 28, 36, 77. — vid, II, 
25. — spandita, IV. 72. 
calacalaniketa, II. 37. 
calabhasa, IV. 45. 
cinta, III. 37, 38. 
cetas, I. 6, 25 ; II. 9, 10. — amsu, 

I. 6. — grhita, II. 9. 10. 

Vjan, janayati, I. 6. 

Janman, III. 27, 28 ; IV. 15, 58. 


jaramarana, IV. 10.— nirmukta, 

. IV. 10.’ 

v'ja, jayate. III. 2, 24, 27, 28, 

48; IV. 4, II, 13, 21, 22,23. 
28,29,46,57, 59,70,71,74, 

75, 76. 

jagarita, II. 4 ; IV. 37, 38, 65. 
—vat, IV. 37. 

jagrat. III. 29, 30 ; IV. 39, 61 , 62, 

65, 66. — citteksaniya, IV. 66. 
jata, HI. I, 27, 43; IV. 13. 
jati. III. 20 ; IV. 3, .6, 23, 28, ' 

42. — dosa, IV. 43. — abbasa. 

IV. 45. 

jiva, I. 16 ; II. 16; III. 3, 7, 1 1 ; 

IV. 63, 65, 68, 69, 70. — atman, 

111. 13, 14. 

jfiana, 111.33,38; IV. I, 88, 89, 

• 96, 99.— aloka, 111.35. 
jneya, 111. 33. 47; IV. I, 88, 89, 

91 . — abbinna, HI. 33 ; IV. I . 
tattva, 1. 15; II. 20, 30, 38; 

III. 19,27,28, IV. 58.— vid, 
11.34. 

tattvibbuta, H. 38. • 

tatbasmrti, II. 16. 

tad — graba, 11. 29. — dtsya, IV. 

64, 66. — bbeda. III. 1 8. — mata, 

IV. 67.— maya, IV. 38, 59. 
—vid, 11.20, 21, 22, 23, '24. 

25, 27. 28. 

tayin, IV. 99. 
turya, I. 10, 11, 13, 14. 
turlya, I. 12, 15. 

taijasa, I. 1 ,2, 3, 4. 23. . . 
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taittiriyaka, HI. 1 1 • 

daksinaksimukha, 1.2. 

dama, IV. 86. 
darsana, IV . 34, 36. 
duhkha, III. 43 ; IV. 82. 

— ksaya, III. 40. 

durdarsa. III. 39 ; IV. 100. 

drstanta, IV. 13, 20. 

deva. 1.9, 10; II. 12. 19, 21. 

desita, IV . 2, 42. 

dravya, IV. 53. tva, IV. 53 , 

abkavayoga, IV. 50, 52. 

dvaya, IV. 72, 75, 87- kala, II. 
14.— nasa, IV. 24.— abhava, 
IV. 75.— abbasa. III. 29, 30. 
IV. 61,62. 

dvl, I. 11. — pad' IV. 1 ; 

vara (for doipadam vora). 

IV. 1-. 

dvaita, I. 17, 18; 111.18,31. 
dvaitln. III. 17. 

dharma, II. 25 ; . III. 1 ; iV- 1> 
6, 8, 10, 21, 33, 39 (41), 46, 
53,54. 58,59,60, 81,82,91, 
92, 93, 96, 98, 99.— adharma, 
ll. 25. — ja, IV. 54.^ — dhatu, 
IV. 81. 

dhaman, I. 5, 22. 
dhara.II. 17. 
dhimat, III. 34. 

•dbira, I. 28 ; IV. 3. 
na-vyavastba, IV. 13. 
rianatva. III . 13; IV. 9 1 . 
nay aka, IV. 98. 
lasti, IV. 83. 


72, 


nibsanga. III. 45 ; IV. 79. 

nihsvadhakara, II. 37. 
nigrbit'a. III. 34. 
nigraha. III. 40, 41 . 
nitya, I. 3 ; III. 33 ; IV. 

82. — yukta, I. 25. 
nidarsana, HI. 3. 
nidra, I. 14, 15. 
nimitta, IV. 25, 27. 
niyata, II. 13. 
nij'ama, IV . 34. 
nirodha, II. 32. 
nirnamaskara, II. 37. 
nirnimitta, IV. 75.. 
nirbbaya, 1. 25 ; 111. 35. 
nirmitaka, IV. 70. 
nirvikalpa, II. 5 ; HI. 34- 
nirvisaya, IV . 72. 
niscarat, HI. 45. 
niicela. III. 22. 45 ; IV. 6. 80. 
nUci,.. 1. 14. 22; 11. 18; 111. 17, 23 
nispanna, HI. 46. 
nistutl, 11. 37. 
nispanda, IV. 49. 
nyayapurvaka, 11. 3. 
pada, IV . 100. 
paiicavinisaka, II. 26. 

paratantra, IV. 24. 73, 74. 
paramartba, 1. 17; H. 32 ; III. 
18; IV. 73. 74. 

paridipaka, iVi 21 . 

purvaparaparijiiana, V. /K 

(prakrti. HI. 21 ; IV. 7, 9, 29, 
Q? 93. — dantatva, IV. ob. 
-nirmala, IV. 98. 
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prajnapti, IV. 24, 25. 
prajna. III. 45. 
pranava, I. 25, 26, 27, 28. 
prapanca, 1. 17. — upasama II. 
35. 

pra-Vbudh, prabudhyate, I. 
16. 

prabuddha, IV. 35. 

prabhava, I. 6. 

prabhu, I. 8, 10 ; II. 13. 

prallna. III. 4. 

pravivikta, I. 4. 

pra-v/sanj, prasajyate, IV. 13. 

prasava, I. 7. 

prasuti, I. 8. 

prajna, I. 1 , 3, 4, 11,12,13,14, 
21,23. 
prapta, II. 3. 
prapya, IV. 85. 

phala, IV. 14, 15, .17, 18, 23, 
76. 

bahis, 11. 14, 15. — citta, 11. 13. 

— cetas, II. 9. — prajna, I. I. 

■ bija, I. 13 ; IV, 59. — nidrayuta. 
1. 13. — ankurakhya, IV. 20. 
buddha, IV. 19, 42, 80, 88, 98, 
99. 

buddhi, II. 25, — (tad) vid, 11. 25. 
brahman, I. 25, 26 ; 111. I, 12, 
33, 35, 46. 

bhava, II. 1. 13, 16, 17, 19, 29, 
33 ; III. 20, 22. 

bhuta, 1. 8 ; 111. 23 : IV. 3, 4. 
manas, I. 2 ; II. 25 ; III. 29, 30, 
31,34, 40,41. 


maya, II. 19,. 31 ; III. 19,24, 27, 
28.29,1V. 58, 61. — upama, 
IV. 58. — maya, IV. 59, 69. 
— matra, I. 17. — hastin, IV. 

44. 

yajna, 11, 22. 

yati, II. 37. 
yathavidya, II. 16. 
yugapad, IV. 16. 
yogin, III. 39, 40. 
laya, II. 28 ; III. 42,44. — samanya, 
1 . 21 . 

v'li, liyate, III. 35, 46. 
loka, II. 21, 27, 36 ; IV. 95.— 
uttara, IV. 88. 
laukika, IV. 87. 
vandhyaputia, 111. 28. 
vara, IV. 1 . 

vastu, IV. 22, 44. — abhasa, IV. 

45. 

vi-Vkr, vikaroti. II. 13. 
vikalpa, 1. 18 ; 11. 18. 
vikalpita, 1. 7 ; II, 17, 19. 
vi'Vksip, viksipyate, 111.46. 
vijfiana, IV. 47, 48, 50, 51, 52. 
vijneya, III. 34 ; IV. 9, 88, 90. 
vitatha, II. 6 ; IV. 31 . 
viniscaya, I. 6. 
viparyaya, IV. 46, 
viparyasa, I. 15 ; IV. 27, 41. 
vipascit, IV. 97. 
vipra, IV. 86. 
vibhu, l.,l, 10. 
vibhuti,-!. 7. 
viveka, IV. 60. 
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visarada, IV., 93, 100.. 
visesa, II. 14, 15. 
vlsva, I. 1. 2, 3, 4 , 23 ; II. 31. 

— taijasa, I. 1 1 . 
visanavat, IV. 16. 

veda, II. 22, 30.— paraga, II. 35. 

— vid, II. 22. ■ 

vedanta, II. 31 .— niscaya, II. 12. 
vaitatKya, II. 1 , 3, 9, 10, 11. 
valdharmya, IV . 97. 1 

vaisaradya, IV. 94. 
vyavastlia, IV. 13. 

vyavastliita, 1. 2 ; 11. 13. 1 

lama, IV. 86.— prapta. Ill- 44. | 

Santa, III. 47 ; IV. 45. 
lanti, III. 40. 

lasvata, IV. 57 .— asasvatabhidha, 

IV. 60. 

siva, I. 29 ; II. 33. 

sruti. III. 23- 

sadvlmsa, II. 26. 

samvrta, IV. 33 ;-tva, 11. 1.4. 

samvrti, IV . 57, 58, 74. 

I 17 24 ■ III. 30 ; IV. 

sainsaya, 1. I / , . “*• 

62. 

sainsara, IV . 30, 56. 

samsthita, I. 28. 

samklesa, IV . 24. 

safighata. III- 3, 10. 

sambhava, IV. 40 (38). 

s.t, 1.6; 11.9; 111.27; IV. 22. 

37, 41 ; (40). — asat, IV. 22. 
sattva, IV . 2. 

satya.l..l2:II1.48; lV.71.78. 
saddhetuka, IV, 41 (40). 


sama. III. 23, , IV. 77. 93.- 
ta, III. 2, 38.— tva, II. 5. 
samacara, IV . 42, 44. 
samadbi. 111. 37 . 
sambuddha, IV. 1. 
sambhava. III. 9, 25, 48; IV. 

16 , 71 . 

sarvajna. III. 36, 47. ta, IV. 
85, 89. 

, sadhya, IV. 20.— sama, IV. 20. 
samanya, I. 19, 22. 
samya, IV. 80, 93, 95, 100. 

Vsidh, sidhyatah, I. H ; 

setsyati, IV. 30, 43. 
siddhi, IV. 18, 20. 
sukha, HI. 45, 47 ; IV. 2, 82. 
sunirvrta, IV. 93- 
susupta. III. 34, 35. 
suksma, II. 23. 

srsli, I. 7, 8, 9 ; H. 28 ; III. 15 ; 

— cintaka, 1. 7. 
sthana, 11. 5,11. 

sthanidharma, II. 8. 

sthula, I. 4 ; II. 23. — bhuj, I. 3. 
— (tad-) vid, II. 23. 

v/spand, spandate. III. 29. 
spandamana, IV . 49, 51 . 
spandita, IV. 47. 
smrta. I. 10, 26; II. 4, 7 ; III. 
1 ; IV. 32, 46, 88, 90, 94. 

svapna, I. 14, 15 ; II. 1,3, 4, 
5,7,31 ; III. 29, 30; IV. 32, 
33,36,37,38, 39 (41), 61, 62, 
63.— maya, IV. 68.— maya 


256 


aGAMA^aSTRA 


[Appendix VI 


JI, 31 —vat, III. 10, — vrtti, 
11,9. 

svabhava, I. 9 ; III, 22 ; IV. 8, 
57. 

svamaya, II. 12, 
svastba, lil. 47. 


helu, II. \, 5; III. 26; IV. 14, 
15, 17, 18, 20, 23, 37, 53, 76, 
78 ; — abhava, IV. 76. — phala, 
IV. 16, — phalajati, IV. 54. — 
phalavesa, IV, 55, 56. — 
pVia\o8bbava, IV. 55. 


VI 


INDEX OF TEACHERS AND WORKS 
QUOTED OR REFERRED TO 
IN THE KaRIKaS 


N.B. — Words with o hytohcn indicate that they are not 
actually used, but reconstructed jrom the contexts. Buddhist 
iOorlia may he laljen With discretion. 


Advayas, IV, 4. 

Anyas, I. 7. 

Aparas, 11. 26, 27 ; IV. 3. 
Abbidharmako^avyakliyS, IV, 
13. 

Amurta-vids, 11. 23. 
Aslasahasrika Prajnaparamita, 

IV. 13, 91. 

Asrama-vids, 11. 27, 

Tsa Upanisad, 111. 25. 

Ekas, 11.26. 


Katha Upanisad, I. 28, III. 13, 
24. 

Kalacintakas, I. 8. 

Kalavids, 11, 24. 

Gunavids, II. 20. 

Catuhsataka, IV. 59. 

Cittavids, II. 25. 

Chandogya Upanisad, 111. 13, 
,15. 

1 attvavids, II. 34. 

Taittirlyaka ( = 1U], 111. 11. 
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Trimsika, III. 32. 

Deva-vids, II. 2! . i 

Dvaitins, III. 17. ' 

I 

Dharmadharma-vids, 11.25. 
Padavids, II. 21 . 

Pranavids, II. 20. 

Brhadaranyaka Upanisad, I. 1, 
2, 9, 12; II. 3, 5;HII. 12, 
13, 15, 24, 25 26. 

Bhagavat, II. 38 ; IV. 71 . , 

Bhuvana-vids II. 24. 

Bhoktrvids, II. 32. 

Bhojya-vids, II. 22. 
Madhyantavibhangasutra, IV. 

75. 90. 92. : 

Manovids, II. 25. 
Mahayanasutralankara, III. 16, 44. 
iS^Qrtavids, II. 23. 


Mulamadhyamakakarika, II. 6, 
' 31 , 32, 35; HI. 21 ; IV. 7, 10, 
16. 17, 18, 19,22,29,31,41. 
Yajna-vids, II. 22. 
Laiikavatarasutra, II. 31, 32; 

IV. 24, 44, 72, 82. 83. 
Laya-vids, II. 28. 

Loka-vids, II. 21, 27. 

Laingas, II. 27. 
V'ajasaneyi-samhita, III. 24. 
Vadavids, II. 24. 

Vadins, III. 20 ; IV. 3, 6. 
Vedaparaga, II. 35. 
Vedanta-vicaksanas, II. 31. 
V’igrahavyavartanI, IV. 15. 
Suksmavids, II. 23. 

Srstivids, II. 28. 

Sthitivids, II. 28. 

Sthula-vids, II. 23. 


33— J20JBs 



INDEX OF WORDS IN THE KARIKAS USED 
IN PARTICULAR SENSES ORIGINALLY 
OR MAINLY IN BUDDHIST WORKS’ 


grayana, IV. 90. 

.dhvan, IV. 27. 
bhilapa, III. 37. 
ibhisamvrti, IV. 98. 
ilabdhavarana, IV. 98. 
isparsayoga, III. 39, IV. 2. 
dibuddha, IV. 92. 
idisanta, IV. 93. 

:santi, IV. 92. 

;atuskoti, (for koiyas catasrah), 
IV. 84. 
ayin, IV. 99. 
iesita, IV. 2, 42. 
dharma, IV. 1 , 6, 8, 10,- 21, 33, 
39, (41), 46, 53, 54, 58, 59, 
60, 81. 82, 91-93, 96, 98, 99. 
layaka, IV. 98. 
lirmitaka, IV. 70. 
paratantra, IV. 24, 73. 74. 


paramartha, IV. 73, 74. 
paridlpaka, IV. 21 . 
paridipita, IV. 19. 

, pacya, IV. 90. 
prakrtinirmala, IV, 98. 
prajnapti, IV. 24, 25. 
prapanca, I. 17. — upasama, II. 

35. 

buddha, IV. 19, 42, 80.88, 98, 
99. 

mayabastin, IV. 44. 
lokottara. IV. 88. 
laukika, IV. 87. 
visarada, IV. 93, 100. 
vaisaradya, IV. 94, 
satnvrta, IV. 33. 
sainvrti, IV. 57, 58, 74 
samklesa, IV. 24. 
sunirvrta, IV. 93. 


* See the Annotation. It is to be noted that all the words excepting only 
two or three are in Book IV. 



VIII 

INDEX OF TIBETAN VERSES 

dnos. med. dnos. med. mi. 
skye. ste, 148. 

. ji. Itar. thag. pa. hes. rtogs. na, 

29. 

ji. Itar. bum. pahi. nam. mkhah 
cig, 52. 

ji. Itar. bum. sogs. tha. dad. 
kyan, 52. 

ji. ltar. byis. pa. rnams. la. ni ,53. 


IX 

INDEX OF TEACHERS, SCHOLARS 
AND PLACES, ETC. 

■N.B . — Teachers mentioned in Appendix VI are not 
included here, 

i 

Abhinanda, Ixvi . Advayavadins (=Advayas ; 

Abhinava, or I Tib. gnis. su. med. pa. gsun. 

pa; C/iinese pu-erh yii),- 102, 
107, 108. 

Agamikas, 33. 

■ Alara KalEma(~ AdaraKaIapa\ 

100 . 


Abhinavagupta, Ixxix, Ixxx^ 
Ixxxii, Ixxxiii, Ixxxiv. 
Adyaitist, cxxviii. 

Advayas (= Advayavadins), 
cxxxxii, cxxxxiii, 101,102. 


ji. Itar. mun. khun. ma. rtogs, 
te, 28. 

giiis. min. yid. ni. rmi. lam. na, 

304. 

bum.pa.la.sogs.shig;pa;m, 51 . 
srog. du. rig. pas. srog. ces. 
brjod, 30. , 

srog.la.sogs.pa.mthah.yas.pahi, 

29. 
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Alexandria, Ixxiv. 

Amalananda, cxii. 

Ananda, 99. 

Anaridagiri, xxxiii, 1, Ixviii, 
Ixxxxi, Ixxxxv, cxi, cxii, 17. 
25.30,31,33,36,110. 
Aniruddha, 28. 

Anuruddha, 99. 

Apalunya ( = Apollonius), Ixxiii. 
Apollonius ( = Apalunya), Ixxii, 
Ixxiii, Ixxiv. 

Appayya Diksita, xlvii. 
Aryadeva, Ixxvii, 90, 128, 148. 
Asanga, Ixxvii, 98. 

Asita, cviii. i 

Asmarathya, cviii. 
Astivastutvavadins, those ■who 
hold that the (external) 

things are real, 149. 
Astronomers, 3. 

Asvaghosa, 91. 

Atmabodha, Ixxii. 
Atmabodhendra, Ixxii. 

Atreya, B. L., Ixxxvi-lxxxviii. 
Audulomi, cviii. 

Aupanisadas (Tib. gsafi.ba. : 

pahi. rjes. su. hbrafi. ba. dag), 
Ixxvi, 3. 

Aupanisadikas, Ixxvi. 

Ayarcya (^larchas), Ixxii. 
Badarayana, civ, cvii, cviii, cxi. 
Badari, cvii. 

Badar4ka (a hermitage), Ixxiii. 
Bagchi, P. C., 306. 

Baudhayana, 32. 


Belvalkar, S. K., xlvii, Ixxi, 
Ixxix, cvii. 

Bhagavat, cxvi, 47, 213, 306. 

Bhartrhari, cv, cix. 

Bhartrprapanca, cxi, cxii. 

Bharuci, cix. 

Bhaskara, Ixxxv. 

Bhaskararaya, Ixxxix. 

Bhasyakrt, cxi. 

Bhattacarya, Gadadhara, Ixvi ; 
— Gurunatha Vidyanidhi, 181. 

Bhavaviveka( = Bhavya, Bhavya- 
viveka.T’ih. legs.ldan.hbyed), 
Ixxv. 

Bhavya, 52. See Bhavaviveka. 

Bhojaraja, 208. 

Bhrgu, cviii. 

Bodhayana, cviii. 

Bodhisattva, 69. 

Brahmadatta, 301 . 

Brahmanancin, or Brahma- 
nandin, cx. 

Brahinananda, xxxiii, cx. 

Buddha, 84, 93, 148, 149. 

Buddhaghosa, cxxxviii, cxxxx, 

. 71,89,96,99,138,162. 

Buddhapalita, 107. 

Buddhists, cxliii, cxliv, 101, 107, 
132, 141. 

Burnouf, E., 208. 

Candrakirtti, Ixxv, 8, 43, 105, 
106, 109, 111, 115, 117, 120, 
122, 126, 142, 149, 150, 214. 

Chakladar, Haranchandra, Ixiv. 

Chandogyavakyakara, cx. 
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Childers, R. C.. 97, 208. 
Chintamani, T. R., xxxii. 
Cidvilasa, Ixxii. 

Cordier, P., 28, 128. 

Cowell, E. B., 218. 

Daksa, 36. 

Damis (=Damisa), Ixxiv. 

Damisa ( = Damis), Ixxiii. 
Deussen, Paul, xli. 

Devala, cviii. 

Dharmakirtti, 85. 

Dharmapala, Ixxv.' 

Dhimat, 69. 

Dinnaga, 18, 85, 193. 

Dravidacarya {Dramila'’;, cx, cxi.; 
Durgacarya, 298. 

Ekas, 35. 

Fuhrer, A. A., Ixxxviii. 

Gauda (Gaudapada), Ixiv, Ixxi. 
Gauda (country), Ixvi. 
Gaudacarya, Ixiv, Ixxi. 
Gaudadesa, Ixvi. 

Gaudapada, xxxi, xxxiii-xxxv, 
Iviii. lix, Ixiv, Ixvii, Ixviii, 
Ixix-lxxvi, Ixxviii, Ixxx-Ixxxiii,: 
Ixxxvi-lxxxviii, Ixxxx, Ixxxxiv,. 
Ixxxxvi, Ixxxxvii, cii-cxiii,' 
cxv, cxvi, cxxi-cxxiii, cxxvii, 
cxxviii, cxxx-cxxxii, cxxxiv, 
cxxxvii, cxxxviii, cxlii-cxlv, 

43, 46, 64, 77. 105, 107, 111, 
118, 123, 163, 217,219, 291. 
295, 298, 302. 

Gaudapadacarya, Ixiv, Ixix. 
Gaudas, xxxiv. 


Ghosa, Rajendranatha, Ixxxx. 
Ghose, Sachin dranath, 291. 
Glasenupp, H. Von, 304. 
Govinda ( = Govindapada), Ixix, 
Ixx. 

Govindananda, Ixviii. 
Guhadeva, cix. 

Gunaratna, 34. 

Hall, C. F., Ixvii. 

Hardy, S.. 208. 

Haribhadra, 193. 

Harimisra, Ixxii;. 

Hemacandra, 43. 

Hiraravati (a river), Jxvii. 
Hiriyanna, M., Ixxiv, cvii, cxii. 

301. 

Huet, G., 208. 

Hultzsch, E., Ixxiii. 

Isvarakrsna, Ixxxix, 111. 
lyenger, Ixxx. 

Jacob, Colonel, G. A.. Ixv, 
cxvii. 

Jaimini, cvii,, cviii. 

Jayaratha, 70. . 

Jayatirtha, xxxiii,,cxli, 70. 
Jnanottama, Ixv. 

Kalidasa, 181. 

Kamalasila, xxxviii, Ixviii, Ixxvi. 
Kane, P. V., cxiii. 

Kapardika (Kapardin), cix. 
Kasakttsna, cvii. 

Kasyapa cyiii, 103, 139. 

Kaviraj, Gopinath, Ixxii, Ixxiv, 
Ixxix, Ixxxx, cxi. 

Kaviratna 8yamacarana, 181, 
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Keilhorn, F., cvii, 

Kern, H;, 100. 

Kosambi, D., cxxxvii. 
Ksemaraja, xxxiv, xxxv. 
Ksirasvamin, 102. 

Kulluka, Ixxxiv.. 

Kumarila, cxii, 130. 
Kuranarayana, xxxii,-3, 4,. 9. 
Kuruksetra, Ixvi. 

Leumann, E., 46, 

Levi, Sylvain, 86, 204, 205, 208. 
Lokayatikas, 30, 31, 33, 34. 
Madhavacarya, Ixxii. 
Madhusudana, see Sarasvatl. 
•Madhva or Madhvacarya, xxxi- 
xxxiii, xxxvii, xxxviii,.xxxix, 
xl, xlvi, li, 4, 33, 64. 
Madhyamikas, 3, 176, 191. 
Mahabhasyakara, cix. 
Mahamatir 133, 169. 192. 
Mabidbara, 64. 

Maitreya or - Maitreyanatba, 
Ixxvii. cxxxii, 183 189. 
Mallinatba, Iv. 

Manu, Ixxxv. 

Majbara, 111. 

Mimatpsists, 34. 

Mitra, Rajendralal, 199. 

— Suba’cbandra, 181. 

Nagarjuna, Ixii, Ixxv, Ixxvii, 39, 
42,44, 103, 104, 106. 109,110-: 
112,116, 117-120, 122, 124- 
• 128,-142,213. 

Naiyayikas, 89, 101, 104, 107. 
N'arasitnbacarya, 45. 


Narayana, xl, Ixxiii, 84, 93. 
Narmada, Ixix. 

Narottama, P. Nar’uttama, 84. 
Nilakantba, 73. 

Nimbarka, cviii. 

Nisaka mystics, Ixxii. 
Obermiller, E„ 193, 307. 

Pala, Mabesacandra, 102, 174. 
Pandeya, K. C., Ixxx. 

Panini, xxxvi, 181, 207. 

Parasara, cviii. 

Pasupatas, 35. 

Patanjali, cvii. 

Pauran'kas, 37. 

. Pbilosopbers, non-Buddbist, 89. 
Pbraotes (=Pravrti), Ixxiii. 
Pousin, Louis dc la Vallee, 
cxxxviii, 47, 85, 170, 175, 

. 203, 205, 209, 218. 

Prabbakara Mitra, Ixxv. 
Prabbrti ( = Pbraotes), Ixxiii- 
Pragalbbacarya, Ixxxx. 
Prajnakaramati, Ivi, 87, 179. 
Priaulx, Osmond de Beauvoir, 
Ixxiii, Ixxiv. 

Punyaraja, cv. 

• Purusottama, xxxviii, 16, 18, 22, 
23, 84. 

Rajacudamani, Ixxii. 
Rajasekhara, Ixi. 

Ramabbadra Diksita, Ixxii. 
Ramacarya, xxxiii, xxxv. 
Ramakrsna, Ixviii 75. 

Ramanuja, xxxii, xxxiii, xxxv, 
cviii-cx', ^5. 64, 
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Ramatirtha, Ixix. 

Rangaramanuja,,64. 

Ray 'Govinchandji, 291 . 

Rosenberg, O., 92. 

Rudraka Ramaputra ( = P. Ud- 
daka Ramapulta), 100. 

Sabarasvamin, Ixvi, 86. 

Sadananda, ixix, Ixxii, 77, 78. 

Sadasivabrahmendra, Ixxii. 

Samasramin, Satyavrata, xxxvi. 

Samkrtyayana, Rahula, 98. 

Sandilya, cviii. 

5ankara, xxxiii xxxv, xxxvii, 
xliv, xlviii, xlix, 1, Iviii, Ixiii- 
Ixv, Ixviii-Ixx, Ixxii, Ixxiii, 
Ixxviiii Ixxxv, Ixxxviii, Ixxxix, 
Ixxxx, Ixxxxiv-lxxxxix, ci, 
ciii-cv, cviii, cxi, 19,22,45, 
50, 52, 53, 62. 64, 70, 78. 85, 
94. 107, 111, 115, 128, 139, 
147, 153, 168, 170, 174, 177, 
180, 208, 291,293,295,296, 
299, 300, 303. 

Sankarananda, xliv. 

Sankhyas, Ixxv, 35, 90, 104, 
107. 

SafikhyavedantatTrtha, Durga- 
carana, 102. 

3antideva, 87. 

^antiraksita, xxxviii, Ixviii, 

Ixxvi, 28, 51 , 53. 

Sarahapada, 128, 191. 

Sarasvatl, Balakrsnananda, Ixiv. 

— Madhusudana. xxxiii, cx-cxii. 

— Nrsimha, Ixix. 


Sarma, B. N. Krishnamurti, 
xxxii-xxxv. 

Sarvajfia Sada£vabodha. Ixxii. 

Sastrl, Kuppuswami, S., cxiii. 

— Raghuvara Mitthulal, xxxii. 

— S. S. Suryanarayana, Ixxix, 
Ixxx, Ixxxi, Ixxxv. 

Gastrin, Bhatta Ramanatha, 
xxxviii. 

Sautrantikas. 101. 

Sayana, Ixi, 10, 110,208. 

Senart, E., 208. -- 

Sen Gupta, N. N., 95. 

Sesa, Ixxix, Ixxx, Ixxxiii, Ixxxv. 

Sbarma, Y , Subrabmanya, 
xxxiii. 

Silanka, 208. 

Sridhara, Iv. 

^rldharasvamin, 294. 

Srlnivasadasa, cix. 

^rlnivasatlrtha, xxxi, 4. 

Stcberbatsky, . Th., 90, 92, 
304. 

Sthiramati, cxxxix, clx, 67, 96, 
97, 136, 177, 178, 183, 188, 
190,197,201,211. 

8uka, Ixx, Ixxiii. 

Sundarapandya, cxii. 

Sunyavadins, 33. 

Suresvara, xxxiv, xxxv, Ixiv, 
Ixv, Ixviii, Ixxxxv-Ixxxxvii, ci, 
cyii, cxii, 

Suzuki, D. T., cxiii. 

Svamin, Bhumananda, Ixxxviii. 

Taksasila (Taxila), Ixxiii. 



264 


AGA1VIA3ASTRA 


[Appendix iX 


l antrikas, 31, 

Tathagata, 202. 

Udayana, or Udayanacarya, 
Ixxxv, 212. 

Uddaka Ramaputta ( = S, 

Rudraka Ramaputra), 100. 
Lipadhye, A. N., cxl, 
Upanisadists, cxxxviii. 

Uva{a, 64. 

Vacaspati Misra, Ixxxv, cxxxvi, 
26. 45. 92. 210, 308. 
Vaibhasikas, 30, lOI. 

Vainasikas, xlix, liii, liv. 
Vaisesikas, Ixxv, 30. 89, 91, 
101, 104, 107. 

Vaisnavas, cxxxviii. 

Vakyakara, cx. 

Vallabha, or Vallabhacarya, 
xxxviii, 33. 

Vardhamana, 207. 

Varttikakft, 292. 

Vasisjba, Ixxxvi, Ixxxviii, Ixxxix. 
Vasubandhu, cxxxix, 73, 91, 
92,178,188,189,197,218. 

Vasumitra, Ixxviil, 

Vatsyayana, 31, 92, 201- 
Vedantin, 39, 178, 217. 
Vedantists, cxxvii, cxxviii, cxxxi, 
cxxxii, cxxxviii, cxli, clxiii, 

clxiv, 3, 43, 47, 107, 153, 
193, 195. 


Venkata Subbiab, A,, xxxiii. 
xlvii. 

Vidyaranya, xiii, Ixxii, 75- 
Vidyasagara, Anandapurija, 
Ixvii, 

Vijfianabbiksu, Ixix, 52, 91, 
191. 

VijRanavadin or Vijnanavadins, 
cxxiii, cxxxi, cxxxii, cxxxvii, 
cxli, cxlv, 34, 70, 73, 84'85, 
135, 136, 137, 153, 191. 

Vijnanesvara, cix. 

Vyasa, Ixix, cxi, cxxxvi, 77, 79, 
92. 95, 206, 208. 
Vyasacaryasvamin, xxxiii. 
Vyasatirtba, xxxi, xxxii. 
Vfttikara, cix, 302. 

Wallesser, Max, xlvi, Ixv, Ixvii, 
Ixix, Ixx, Ixxv, 

Walter, Th., Ixxv. 

Winternitz, M., Ixxv, Ixxvii. 
Woods, J. H.. 206. 

Yamaguci, S. 131 . 
Yamunacarya, cxi. 

Yaska, 92, 298. 

Yasomitra, x, Ixxviii, cxxxviii, 

91. 

Yati, Kasmiraka, Ixix. 

Yogacaras, cxxxvii, cxxxviii, 

3,34,101,176,188. 


I 




INDEX OF WORKS 


N.B . — Abbreviated names are given here in jull 


Abhidhammatthasamgaha . 71, 

96. 

Abhidhanacintamani, 43. 
Abhidhanappadipika, cxl, 26, 
207,211,217. 

Abbidharmakosa, Ixxviii, 

cxxxvii, 26, 28, 68, 72, 90, 
91,98, 154, 203, 210, 218, 301. 
Abhidharmakosabhasya, 89. 
Abhidharmakosa v y a k h y a, 
Ixxviii, cxxxviii, 90, 115, 171i 
183, 207. 

Abhinavagupta, Ixxx. 
Abhisamayalankaraloka, 27, 193- 
Acaraiigasutra, Ixxxvii, 124, 142. 
Advaitabrahmasiddhi, Ixix, 86. 
Advaitasiddhi, 291. 
Agamagrantha ( = Gaudapada- 
karika), Ixi. 

Agamasastra, xxxiii, xlviii, liv, 
iv, Iviii-lx, Ixii, Ixx, Ixxvii, 
Ixxx, Ixxxiii, Ixxxxxii-lxxxxiv, 
Ixxxxix, ci-ciii, cxiii, cxviii, 

cxxxii, 14, 47, 82, 83. 

Agamasastravivarana, Ixi, Ixvii. 
Alambanapariksa, 18, 85. 
Ainarakosa, 102, 207. 

34— 120 IB 5 


Anavataptahradapasamkramana 
Sutra, 179. 

Anguttara Nikaya, 95, 97, 131, 
149, 158, 202, 207; 210, 218. 

Annales du Musee Guimet, 
208. 

Annals of the Bhandarkar 
Oriental Research Institute, 
Ixiv. 

Aranyaka, Taiitiriya, Ixi, Ixiv, 
cxx, 1 10. 208, 296. 

Aryapancasiti, Ixxix. 

Astasahasrika Prajfiaparamita, 
87,88,89.115,129,157,164, 
198,201,211,218. 

Asutosh Sanskrit Series, 98. 

Afthakatha of Kathavatthu, 
162. 

Auhasalini, 71, 89, 130, 183. 

Aupapatika Sutra, 46. 

Basic Conception of Buddhism, 
The, 26, 28. 31, 43, 151, 214. 

Bauddha Gana O Doha, 305. 

Bhadracari ( = Bhadracarya), 
Ixvii. 

Bhadracarya ■ ( = Bhadracari), 

Ixvii , 



266 


aGAMASASTRA 


[Appendix X 


Bhagavadgita, xxxvi, Ixxxxlii, 
Ixxxxlix, cviii, cxvi, 10, 13, 
14 , 22 , 46 , 73 , 75 - 77 , 181 , 299 . 

Bhamatl, Ixxxv. 

Bodhicaryavatara, Ivl, 39, 46, 
80, 85, 88, 106, 116, 130, 157, 
163,164, 168, 171,179,202,- 
210-212. 

Bodhicaryavatara-pafijika, lvi,27, 

80, 85, 87, 88, 106, 127, 128, 
130, 139, 151, 157, 163, 169, 
175, 176, 179, 189, 191, 193, 
198, 201, 202, 210, 212, 213. 

Bodkicittavivarana (Tib. ver- 
sion), 151 . 

BodhisattVabbumi, 71, 200. 
Brhadaranyakabhasyavarttika, 
XXXV, Ixxxxv-lxxxxvii. 
Brabmajalasutra, (P. °sutla), 191. 
Brabmanas : 

Aitareya, civ, 

Jaiminlya, 99. 

Satapatba, xxxvi, 200. 
Taittiriya, civ. 
Brabinamimarnsa, cvii. 
Brabmasutras, xxxiii, xxxvii, 
Ixiii, Ixxxv, Ixxxxii, Ixxxxvii, 
cvi-cix, cxi, cxii, 2, 4, 33, 39, 

. 45,46,50,53, 55, 86, 101,J27, 
294, 299, 300, -302, 303. 
Buddbacarita Kavya, 91. 100. 
Buddbisme d’apres les sources 
Brabmaniques, Le, 86. 
Buddbist Nyaya. Tracts, Six, 
130. 


Buddbist Psychology, 129. 

Canakyanitidarpana, 46. 

Catalogue of Sanskrit Manus- 
cripts, A, Adyar Library, 
xxxii. 

Catuhsataka, Ixxvii, 40, 101, 

106,109, 115, 126, 148-150, 
158, 162, 164, 165, 187, 
192. 

Central Conception of Bud- 

dhism, I he, 90, 92. 

Cittavis'uddhiprakarana, 31, 

211 . 

Compendium of Philosophy, 
190. 

Conception of Buddbist Nir- 
vana, The, 43. 

Cullanlddesa, 203. 

Dasabhumikasutra, 188. ' 

Dasavaikalikasutra 212. 

Devatakanda, cviii, 32. 

Dbammapada, 84,. 89, 138, 194, 
208. 

Dhammapada-Atthakatba, 138. 

Dhammasangani, 27, 133, 183, 

■ 197,210. 

Dharmasaipgraha, 45 , 86, 183, 
202, 203, 210, 218. 

Dharmasastra, cix. 

Digha Nikaya, 68, 82, 160, 162, 
170,191,203. 

Dinakari, Ixvii. 

Divyavadana, 124, 171, 200. 

Durgasaptasati, Ixxxix. 

Eastern Monachism, 208. 



INDEX OF WORKS 


267 


Appendix X] 

Encyclopsedia of Religion and 

Ethics, 171, 205. 

Expositor, 89. 

Gaganaganjasutra, Arya-, 171. 

Ganaratnamahodadhi, 207. 

Gaudapadakarika, xxxii. xxxiv, 
xxxv-xxxviii, Ixi, Ixix, Ixx, 
Ixxvi, Ixxx-lxxxiv, Ixxxvi- 
Ixxxviii. 

Gaudapadi ( = Gaudapada' 
karika), Ixvii. 

Gaudapadlya ( = Gaudapada- 
karika), Ixi, Ixviii. 

Gaudapadiyakarika, Ixi. 

Gaudapadlyoktas'ruti, xxxv. | 

Gaudapadollasa, Ixxii. 

Gilgit Manuscripts, 306. 

Gururatnamala, Ixxii. 

Harivamsa, xxxii. : 

Histoire du Bouddhisme dans 
rinde, 208. 

History of Indian Literature, A, 
by M. Winternitz, Ixxv, 
Ixxvii. 

‘ Indian Antiquary, xxxiii, Ixiv, 
cxii. 

Indian Historical Quarterly, 
xxxi, xlvii, Ixxiv, 74, 86, 212. 

jagadgururatnamaia-stava, Ixxii. 

Jaina works, 46. 

Jha Commemoration Volume, 
192. 

Jfianasarasamuccaya (Tib. 
Ye.ses.ninpo.kun.las.btus.pa) 
128. 


Journal Asiatique, 28, 171, 175, 

212 . 

Journal of the Asiatic Society 
of Bengal, Ixiv. 

Journal of the Pali Text 
Society, 212. 

Journal of the Royal Asiatic 
Society of Great Britain and 
Ireland; Ixxx, 47, 121, 171, 
205, 211,218, 219. 

Kalapa-vyakarana, 181. 

Kalpataru, cxii. 

Kamasastra, 31 . 

Karmamimarnsa, cvii. 

Kasyapaparivarta ( = Ratnakuta- 
sutra), 103, 104. )39, 150, 
200 . 

Kathavatthu, 124, 162. 

Katyayanavavada, 103, 

Kavyamimarnsa, Ixi, 43. 

Khandanakhandakhadya, Ixvii. 

Kiratarjuniya, 46. 

Krtakoli, cix. 

Laghuyogavasistha, Ixvi. 

Lalitavistara, 100, 161, 162, 

199,218. 

Lankavatarasutra, cxxxii, cxxxiii, 
38-40, 44, 68, 73, 80, 81, 85- 
87, 131, 133, 134, 137, 150: 
153. 167, 169, 1 72. 173, 

176-178, 182, 187, 188, 192, 
193, 197, 198,203,211,213, 
219,306.. 

Lotus ( = Le Lotus de la Bonne 
Loi), 208. 



268 


aGAMASaSTRA 


[Appendix X 


Madhyamakakarika, Ixi, Ixxvii, 

27, 40, 42, 44, 103-106, 108- 

110, 112, 116-120, 122-125, 
127, 128, 134, 140-143, 148, 
157, 158, 160, 162, I6'9, 170, 
175,192,213. 

Madhyamakahrdaya k a r i k a, 
Ixviii, Ixxv, 52. 

Madhyainakahrdayavrltil arka- 
jvala, Ixxviii, Ixviii. 
Madhyamakalaiikara k a r i k a, 

Ixviii, Ixxvii, 28, 51. 
Madhyamakavatara, 106, 115, 
122, 123, 163, 175, 176, 209, 
210 . 

Madhyamakavrtti, Ixii, 8, 24, 
27, 38, 40, 42, 44, 47, 49, 
73, 85, 89, 90, 98, 103-107, 

111, 112, 115, 1 17-121, 133, 
134, 139, 143, 148-151,157, 

. 169-171, 179, 185, 197.203, 
205, 209-211, 213-215, 304. 

Madhyamakasastra, Ixii. 
Madhvamata-.vidhv a m s a n a, 
xlvii. 

Madhyantavibhagatika, 197, 201. 
Madhyantavibhanga, 183. 
Madhyantavibhanga Discourse, 

: 190. 

Madhyantavibha ngasutra- 
bhasyatika, Ixii, 131, 136, 

176-178, 183, 189. 

Mababba-sya (of Patanjali), 
Ixxix, cix, 46. 

Mababharala, ciii, 3, 84, 162,208. 


Mahaniddesa, 203. 

Mabaparinibbanasutta, 99. 

Maharthamanjarl, 35, 36. 

Mahasaddaniti, 84. 

Mahavagga, 218. 

Mabavastu, 84, 208. 

Mahavyutpatti, 45, 84, 97, 102, 
176, 189, 198, 211, 212, 219. 

Mabayanasutralankara, Ixxvii, 

cxxxviii, 24, 40, 59, 69, 78, 
150, 163, 165, 177, 178, 187, 
188, 198,200,203-205,208,308. 

Maijima Nikaya, 27, 100, 151, 
203. 

Manasollasa, 295, 300, 301, 302. 

Mandokyavarttika ( = G a u d a- 

j padakarika), Ixi. 

Mandukya 8akha, Ixi. 

Mandukyopanisad - Gaudapada- 
vyakhyana ( = Ma n d u k y a- 
karika), Ixi. 

Mandukyopanisadv i v a r a n a- 
Gaudapadiyavarltika, xxxv. 

Manorathapurani, 124,202, 207. 

Mandukyopanisad and Gauda- 
pada (a paper), xxxiii. 

Manual of Buddbism, 100-. 

Memoirs of the Asiatic Society 
of Bengal, 102. 

Materiaux ■ pour I’etude du 
systeme Vijnaptimatra, 86. 

Milindapanba, 130. 

Mimamsadarsana, Ixvi, 86. 

Mimatpsa, cvii. 

Mlmamsas'lokavarttika, 86. 



Appendix X] 


INDEX OF WORKS 


269 


Mlmatnsasastra, cvlii, cx. 
Mimamsasutras, cvi-cviii, cx. 
Mitaksara, cix. 
Mftyujidbhatlaraka, 80. 
Mugdhabodha, 181. 
Naiskarmyasiddhi, xxxiv, Ixiv, 
Ixv, Ixviii, Ixv, Ixxxii, cxi, 294. 
Nayopadesa, 124, 142. 

New Light on the Gaudapada- 
karlka (a paper), xxxii. 

Nighantu, 32. 

Nirukta, xli, 10, 32, 92. 
Nirupamastotra, 150,21.3. 
Nirvana, cxxxviii. 

Nyayakandali- Iv, 27, 86, 101, 
130. 

Nyayakanika, 308. 
Nyayakusumafijali, Ixvii, Ixxxv. 
NyayamrtataranginI, xxxv. 
Nyayanirnaya, Ixviii. 
Nyayaratnakara, cx. 

Nyayasudha, 130. 

Nyayasutra, 92, 116, 126, 130, 

201 . 

On Yuan Chwang’s Travels 
in India, Ixxv. 

Outlines of Mahayana Bud- 
dhism, cxlii. 

Palaces of Fairy Morgan, 38. 
Pali-English Dictionary 

(Childers), 97, 208. 

Pali-English Dictionary (P FS), 
190,210. 

Pancadaii, xli, Ixiv, 75, 95. 

Pancastisainayasara, cxl. 


Pancavirnsatisahasrika Prajiia- 
paramita, 149. 

Panjika (on Bodhicaryavatara), 
Ivi. 

Panjika (on 1 attvasamgraha), 

Ixxvi, 25 85, 195. 

Paramarthasara, ixxix, Ixxx- 
Ixxxv. 

Patanjalicarita, Ixxii. 

Patanjalivijaya, Ixxii. 

Pandit (a magazine), 308. 

Panin i, xxxvi, Ixxix. 

Phanibhasya ( = Pat a n j a I i’ s 
Mahabhasya), Ixxii. 

Pitaputrasamagamasutra, 157. 

Poona Otientalist, xxxiii. 

Popular Scientific Recreations, 
38. 

Potlhapadasutta, 162. 

Prajnaparamitarthasamgraha, 193 

Prajnaparamitasutras, 204. 

Prajnaparamita, The Doctrine 
of, 193, 307. 

Prajnapradipas'astra, Ixxv. 

Prakasa, cv. 

Pramanavarttika, 27, 85, 86,212. 

Piamanaviniscaya (Tib. Tsad. 
ma.rnam.par.iies.pa), 85. 

Prapancahtdaya, cix, cxi. 

Prapancasara, xxxii. 

Prasastapadabhasya, Iv, 130. 

Pravacanasara, cxl. 

Proceedings and Transactions 
of the Second Oriental 
Conference, 212. 



agama^astra 


[Appendix % 


270 

— ^Third Oriental ' Conference, 
xxxii.^ 

— Fifth Oriental Conference, 
xxxii. 

Punyadokamafijari, Ixxii. 
Punyadokamanjarlparirista, Ixxii. 
Puranas, xxxvi, 32. 

Bhagavata, 13, 143, 294, 302. 

Harivamsa, xxxii. 

Kurma, Ixiv. 

Linga, Ixiv. 

Matsya, Ixiv. 

Padma, xxxii. 

Visnu, 52. 

Ramabhadri, Ixvii. 

Ramarudrl, Ixvii 
■Ratnacudaparip'rccha, A r y a-, 
139. 

Ratnacudasutra, 169. 
Ratnakarasutra, Arya-, 209. 
Ratnakutasutra, Arya-, 40, 139, 
171. 

Ratnaineghasutra, .Arya-, 205. 
Report of Sanskrit Manus- 
cripts in Southern India, by 
E. Hultzsch, Ixxiii. 

Review of Philosophy and 
Religion, xxxii, xxxv, xlvii. 
Sacred Books of the East, 45, 
208. 

Saddarsanasamuccaya, 3, 34. 
Saddharmapundarika, 49, 151, 

199.203, 206. 212. 
Samadhirajasutra, 38, 104, 146, 

170.171.203. 


Sainksepasariraka, cx, cxi; 
Samksiptasara, 181. 

Saipyutta Nikaya, cxxxviii, cxl, 

27. 68, 96, 97, 103, 124, 149, 
154, 203. 

Sandhinirmocanasutra, 178. 
Sankaravijaya of Anandagiri, 
Ixxii. 

Sankaravijaya of Cidvilasa, 

I Ixxii. 

Sankarabh 3 'udaya, Ixxii- 
Sairkaradigvijaya of Madhava- 
carya, Ixxii. 

Saiikaravijayas, Ixxi. 

Sankara’s commentaries on the 
' Upanisads (a paper), xxxii. 
Sankhyakarika, Iviii, 40, 101, 
111 , 112 . 

Sankhyasamgraha, 91. 
Sahkhyasutra, 28, 52, 91, 191. 

Sankhyapravacanabhasj'a, Ixix. 
SanjivanI, Iv. 

Sanmatitarka, cxl. 

Sanskrit- Rbetan-English Voca- 
bulary, 102. 

Saptasatika Prajiiaparamita, 187, 
194, 202, 209. 

Sarirakabhasya, xxxiii, Iviii, 
Ixviii, cxlv. 

Sarvadarsanasaingraha, 121, 128, 

151, 191. 

Sarvasiddhantasaipgraha. 191. 
Sarirakamimatpsabhasyavarttika, 

Ixiv, Ixvi, 304. 
Sarvarthasiddhi. cxl. 


Appendix Xj 


INDEX OF WORKS 


271 


Satyadvayavatara, Atya-, 49. 
Siddhantalesa, xxxii. 
Siddhitraya, cix. 
Siksasamuccaya, 27, 115, 139, 
157, 160, 171,202,211. 

Sir Asutosh Mookerjee Silver 
Jubilee Volumes, Orientalia, 
xxxii . 

5isupalavadha, 46. 
Sivasutravimarsini, 80, 294. 
Slokavarttika, 86. 

Soul Theor}', 90. 

Sribhasya. xxxv, 302. 
Srinivasiyavrtti, xxxii! xxxviii. 
5rlvidyaratnasutra, Ixxxx- 
Srividyarnava, Ixxxx. 

Studies in the Tantras, 306. 
Subhagodaya, Ixxxx. 
Subhasitasamgraha, 27, 84, 86, 

>28, 19i 

Susuma, Ixxii. 

Suttanipata, 84, 203. 
Sumangalavilasini, 162, 203. 
Sunyatasaptati, 170. 
SutrakrtangasOtra, 208. 

Tanjur, 28, 85, 128, 188. 
Tantraloka, cxli, 70. 
Tantravarttika, cxii, 130. 
Tarkajvala, Ixxv, 50, 52. 
Tathagataguhyasutra, 215. 
Tattvadipika, cxl. 
Tattvaprakasa, 35, 36. 
Tattvamuktakalapa, cxi, cxlvi. 
Tattvarthadhigamasutra, cxl. 
Tattvartharajavarttika, cxl. 


Tattvaratnavali, 86. 
Tattvasarngraha, Ixxvi, 25, 85, 
195. 

Tattvasaihgrahapanjika, Ixxvi, 

210 . 

Tattvayatharthyadipani, 91. 
Fheragatha, 138. 

1 hree Bodies of a Buddha, 
The, 171. 

Tibetan, 52, 53, 85, 86,90, 106, 
122, 126, 128, 148,. 149, 158. 
164, 188, 204, 212. 
Trayiparicaya, xxxvi. 

Trimsika, cxxxvii, 68, 73, 87, 96, 
97, 130, 136, 176, 177, 188, 
189, 197, 211. 

Trisvabhavanirdesa, cxxxvii, 

153, 176, 177. 

Two Vajrayana Texts, cxlii. 
Upadesagrantha, Ixi. 
Upadesasahasrl, Ixiv, Ixv, 6, 7, 

294. 

Upanisads, xxxvi, cxxxii, 94, 
107, 150. 

Advaitaprakarana, xxxvii. 
•Aitareya, cxxxii. 
Alatasantiprakarana, xxxvii, 
Asrama, Ixxxxii, 45. 

Atma-, Ixxxxii, 41 . 

Avadhuta, Ixxxxii, 41. 
Bhrguvalli, xxxvii. 

Brahma, Ixxxxix. 
Brahmabindu, Ixxxxlii, 41 , 82, 
94. 

Brahmavalli, xxxvii. 



in 


aGAMASASTRA 


[Appendix X 


Brhadaranyaka, xxxix, xli, 
xlii, xxxi'lxxxxix, ci-ciii, 
cxiv- cxvii, cxx, cxxviii, 
cxxix, cxxxii, cxxxv, I, 

4 , 13, 29 , 33 . 50 , 55 , 58 . 
62 , 63 , 65 , 74, 79, 81, 
lOI, 139 , 140, 147, 171, 
201,208,217. 294. 

Chandogya, xxxix, xli, xlii, 
xlviii, Ixxv, Ixxxxvi-c, cii, 

cvi, 3i, 45, 48, 56. 58, 62. 
70, 74, 78, 189, 204, 295, 
302. 

Garblia, 90. 

Isa, 63. 

Jabala, Ixxxxii, 45. 

Kaivalya, 43. 

Katha, xlvi, Ixxxxiii, cxvi, 
cxxxvii, 14, 56, 62, 73, 92, 
94, 171, I9I, 201, 214, 217; 
218, 294, 299, 304. 

Kausitaki, Ixxxxvi, Ixxxxviii, 

I, 201. 

Kena, 99. 

Mahanaradiya, 50. 
Mahanarayana, 302. 
Maitrayanabrahmana, 218. 
Maitrl, xli, Ixlxxxvi, cxxxv i, 
cxxxvii, 1 , 3, 4, 33, 36, 58, 
80,82,94,138, 218,295,299. 

Mandalabrabmana, cxxxviii. 
Mandukya, xxxi-xxxiii, xxxvi, 
xxxvii, xli, xlii, xlvi-xlix, 
Iviii, Ixxxiii, Ixxxvi, Ixxxxvii, 
- Ixxxxix, c-cii, 43, 44, 79, 293. 


Minor, 45, 47. 

Muktika, cxxxvi, 189. 
Mundaka, Ixxv, 33, 55, 58, 
185, 295, 302. 

Nadabindu, cxxxvi. 
Nrsimhapurvat a p a n i, xxxi, 
xxxvii, xli. xlii, Ixxxxix, 
43, 47, 300. 

Nrsinibottaratapanl, xxxi, xli, 

xlii, 43, 300, 

Prasna, xlii, 22, 30, 48, 55, 
295, 299, 306. 

Ramottaratapani, xxxi, 

Ixlxxxix, 43, 300. 

San lily a, cxxxvi. 

Siksavalll, xxxvii. 

3vetaAatara, 3, 23, 34, 299, 302. 
Taitliriya, xxxvii, xxxix, xlii, 
Iviii, cii, civ, cv, cxxxv, 
3, 48, 55, 295. 

Tripuratapani, Ixlxxxii, 41, 50. 
Upanisads des Veda, xli. 
Upanisat sastra, xxxviii, Ixxvi. 
Uttaragita, Ixxxix. 

Uttaracarita, 203. 

Vajracchedika, 168, 186, 199, 
213, 216. 

Vaisesikasutra, 130. 
Vakyapadiya, cv, cix. 
Vatulasutravrtti, Sri, 95. 

Varttika (on Panini), 46. 

Vedanta, Der alter, xlvi, 51, 
Vedanta Philosophy (Sree- 
gopal Basumallik Fellowship 
Lectures), xlvii. 
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Vedantasara, xlii, Ixix, 78. 
VedaTthasamgialia, cix. 

Vedas, 32. 

Atharva-, Ixxili, 3, 34. 

Rg, xli, Ixxiii, Ixlxxxi, Ixxxxix, 
c, cxiii, cxxxvii, 31, 57, 62, 
83, 302. 

Vajasaneyisamhita, cxxviii,63. 
Vibhafiga, 203. 

Vibhavani, 7i. 

Vidyasagari, Ixvii. 
Vidvanmanoranjani, 78. 
VigfahavyavartanI, 116. 
Vijnanavada, Evolution of, 74. 
Vijnaptimatratasiddhi, 68, 73,, 
130, 178, 188. - 
Vims'ika, cxxxvii, 68, 187. 
Visnusabasranamabhasya, 295. 
Visnusahasranaman, 52. 


Visuddhimagga, cxxxviii, 306. 

Vivaranaprameyasamgraha, 86. 

Ye.ses.siiin.po.kun.Ias.btus .pa 
(Jnanasarasamuccaya), 128. 

Ya]‘navalkyasmrli, cix. 

Yatindramatadipika, cix. 

Yogacarabhumi, 90, 98. 

Yogasastra, 212, 295. 

Yogasutras, cxxxvii, 77, 79, 92, 
95, 171, 206, 210, 218. 

Yogavasistha, Ixvi, Txxxvi- 
Ixxxix, cxxxvi, 8, 82, 142, 
154, 173, 219, 293. 

Yogavasistha and its Philosophy, 
Ixxxvi. •- 

Yogavasislhasara, Ixvi. 

Zeitschrift der Deutschen Mor- 
ganlandischen Gesellschaft, 
26. 
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P.=Pali, S. 

akalpaka, inde terminate, 
cxxxvi, 68. 

aksara, imperishable, cxxxviii. 
aksipurusa, eye-person, Ixxxxvii, 
Ixxxxviii. 

aksipta, not distracted, 
cxxxvi. 

35-I201B. 


= Sanskrit 

agra, first, 124, 141 . 

Agrayana, same as Mahayana, 
cxxvi, 199. 

acittata, mindlessness, cxxxvi. 
acyuta, stable, cxxxviii. 
ajarjara, not decaying, cxxxviii, 
ajata, unborn, 140. 
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ajati, non-origination, cxlii, 100, 
140. See anutpatti, anut- 
pada. — vada, theory of 
non-origination, cxliv, cxlv, 

49, 50, 72, 104, 105, 107, 115, 
127, 147-149. 

altaditthi (P.), S. atmadrsd, 
theory of individuality, 26. 
— ^vada (P.), S. atmavada, 26. 
atyantanutpada, absolute non- 
origination, 49. 

advaya, non-dual, 41, 42, 44, 
67; same as advayavadin; 
Buddhist, 101-102; free from 
the two, 153, 166, 184-185; not 
two, i.e., the two extreme 
views, such as the existent 
and non-existent, 102-103. See 
drastavyopasama and prapafi- 
copa^ama. — ^jnana, knowledge 
of, cxxxix, — ta, non-duality, 
41 , 44. — vada is different 

from advaitavada, 102, 103. 
advaita, 4, 7, 29, 59.— vada, 
102.— Vedanta, 177. 
adharma, 34. 
adhyasavada, cxlv. 
anagara, homeless, 46. 
anantavat, endless, c. 
anagama, not coming, 103. 
anadi, without beginning, 
cxxxii. — nidhana, without 
destruction, cxli. 
anabhasa, having no appear- 
ance. cxxxvi. 79. 89. 155. 172. 


anamaka, without a^name, 70. 
ananartha, not diverse, 103. 
anasrava dhatu, undefiled ele- 
ment, cxxxix. 

aningana not moving, cxxxvi, 

f9, 80. • ’ 

anidra, without sleep, cxxxvi, 

70, 71, 79. 

animitta, having no cause, 
synonymous with dharma- 

dhatu, q. v., 189, 194. 

anirodha, having no suppres- 
sion, 103. — anutpada, having 
neither suppression, nor 
origination, 194. 
anilaya, homeless, 46. 
anirgama, not going out, 103. 
anuccheda, without annihila- 
tion, 103. 

anutpatti, non-origination, 73. 
anutpanna, not born, 206. 
anutpada, non-origination, or 
without origination, 49, 103, 
111, 161, 162. See ajati. 
anuditahoma, sacrifice before 
sunrise, civ. 

anupubbavihara (P.), S. anu- 
purva° ; a particular kind of 
yoga, 109. 

anupurvavihara, P. anupubba”, 
q. V., 100. 

anekartha, not one thing, 1 03. 
anta, extreme, 103, 104. 
antarjneya, knowable inside, 
103. 
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anyathatva, change, 109. See 
anyathabhava. 

aparijnana, complete ignorance, 
121-123. See purvaparapari- 
jnana. 

apalokita, cxxxviii. 
aprthak, not diverse, 41 . 
apragalbha, not bold, 207. 
apratibha, not ready-witted, 

207. 

abhavakalpana, assumption of 
the absence of a thing, 133. 
abhinivesa, adherence, 159, 
160, 220. 

abhilapa, expression, 72, 132, 
133. 

abhuta, that which has not 
been, unreal, cxxi, cxxii, 
135. — abhinivesa, adherence 
to, cxxv, 180, 182, 183, 186; 

— parikalpana, supposition 

■ of. 136, 183. 

abhutva bhavah, coming into 
being having no existence 
before. 111. 

amanasta, mindlessness, 67. 
amanibhava, ’ becoming non- 
mind, cxxxvi. 

amudha, not stupefied, cxxxvi. 
amrta, immortal, 108-110. 
arundhatl, the star alcor, 
Ixxxxviii . — d ars'ananyaya, 
the maxim of seeing, Ixxxxviii, 
arupaka, without a form or re- 
flected image, cxxxvi, 70, 155. 


artha, object, is unreal, 135. 
— abhasa, appearance of, 
135, 136. — krama, order of 
sense, 190. 

arpana, P., appana, fixing of 
the mind on the object in 
meditation, 71 . 

alata, firebrand, cxxxi ; simile 
of, 154-1.56. — cakravat' adi- 
madhyavasahavirahita t v a t, 
142, 308. — santi, cessation of, 
Ixxxxiii. 

alina, not sleeping, cxxxvi. 
avatara, descent, causing 
descent. 58. 

avataranasandhi, intention of 
causing descent, 150. 
avayava.'a part, cxxxiv. 
avayavin, a whole, 90. 
avayavivlda, theory of the whole 
as distinct . from the parts, 

129, 130. 
avara, last, 124. 

avasthiti, enduring, cxl. See 
dhrauvya. 
aviksipta, cxxxvi. 
avidya, 35, 210. 

avyakta, the unevolved pri- 
mordial element, 35, 36. 
avyakrta, unfolded, cvi. — 
namarupa, name and form, 
cvi. 

asakti, absence of capability 
(in regard to origination), 
121-123. 
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asanga, free from attachment, 
i. e., relation to objects, 
cxxxvi, 68, 85, 209.^ — laksana, 

characteristic, 68. 
asat, non-existent, cxxi ; it 
does not arise from the non- 
existent, nor from the exis- 
tent, 147. nirupakhya asat, 
false, cvi. 

asatkaryavada, the theory that 
the effect is not existent (in 
its cause), 122. 

asamprajnata samadhi, a kind 

of yoga, 95. 

asambhava, non-origination, 63; 
different interpretation of, 
64. 

asambhuti, non-origination, 63. 
asti-nasti, P. atthi-n’tthi, is 
and is not, 103, 104. -ta, 
-tva, 103, 109. 

asparsa, absence of contact, 
305. — yoga (Tib. mi. reg.pahi. 
sbyor.ba), a profound and 
intense abstract concentra- 
tion of mind, cxxii, cxxxvi 
74, 94, 99 ; discussion on, 
96, 100, 305. — ^vihara, un- 
pleasant state, 97. — samvit- 
prapti, attainment of contact- 
less consciousness, 95. 
asmita, egotism, 210. 
asvapna, without dream, cxxxvi, 
70. ' 


akasakalpa, like the sky, 83, 84, 

88 . 

akincanya, nothingless, 99. 
agama, 171 . 

acaryasammati, concurrence of 
teachers, Ixix. 

atman, self, origination of , 50 ; 
springs up as Jiva, 50 ; it 
does not exist, 192; is a 
name for Buddha, 202, 
— drsti (P. attaditthi), theory 
of individuality, 26 ; — nasa, 
destruction of, 75 ; — nai- 
ratmya, the state of non- 
self, 103; — bhava, the state 
of, 13; — vada, theory of, 
26 ; — viniscaya, ascertain- 
ment of, 29; — sainstha, 

resting in itself, 72, 73, 81. 
atmlya, relating to atman, 1 72, 
adisanta, quiescent from the 
outset, 204, 205. 

adrtya, to be preferable, civ. 
adhyatmika, relating to self, 
inward, subjective, 47. 
aninjya, immovable, 99. 
animitta, having no cause, 99, 

189. 

apya, obtainable, 199. 
abhasa, appearance, image, 

156. 

ayalanavat, having an abode, c. 
aryagocara, the scope of the 
Aryas, 187. See buddha- 
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alambana, support, 296. 

alayaor alayavijnana, receptacle 

intellect, cxli, 173, 188. 
alata same as alata, q. v., 155. 
avarana, covering, 209-21 1 . 

— cyuti, disappearance of, 
cxxvi, cxxxix, 209-210. 

avesa ( = abbinivesa), adherence 

to, 159. 

asrama, a stage of religious life, 

36. 

nsraya, recipient, cxxxix, 59. 

— paravrtti, revolution or 
change of the recipient, f.e., 
alayavijnana, cxxxix, 188 , 

— parivrtti, same as 'para- 
vrtti, 188. 

Indha, Ixxxxv. 

Indha-lndra, Ixxxxvi. 

isvara, 35, 84. 

uccheda, annihilation, cxxv, 

160, 162, 165. — nistha, firm 

adherence to, 162; vada, 
the theory of, 162. 
utkarsa, excellence, pulling up- 
wards, 298. 

uttrasa, terror, 150, 151. 
utpatti, birth, 39, 106. 
utpada, birth, 105, 106. 147. 

udasarava. an earthen vessel 
full of water, civ. 

unmanibhava, absence of 
mind, cxxxvi, 82. 
upacara, a stage of samadhi, 
a figurative application, 70-72. 


upadhi, condition, cxxxiv. 
upaya, means, cii. 
upayakausalya, skilfulness in 
method, 151- 
upayadesana, instruction of the 

method, 169. 

uditahoma, a sacrifice after 
sunrise, civ. 
upasana or upasana, medita- 
tion, Ixxxxiv, cii, cxx, cxxxv, 
44, 295-98. ahamgraha”, 296 ; 
pratika°, 296, 297 ; brahma°, 
296. 

upeya, object, cii. 
eki-vkr, to make one, 79. 
ekibhuta, that which has become 


one, 79. 
om, 9, 12-14. 

karman, action, civ, cyi, 
cvii. 

kalpita, same as parikalpita, 
assumed, supposed, 176, 
sarnvrti, assumed practical 

truth! 174. 175. 

kasaya, evil passion, 78- 
karana, cause, 114. abhinna 
karya, the effect is not 
different from its cause, 1 13. 
karyakaranatabhava, causation, 

158. 

karyabhinna karana, the cause 
is not different from its 
effect, 1 13. 
kala, time, 3, 33. 
kus'alasrava, good-impure, 130. 
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kulasthanityatd, eternity as un- 
changeaibility, cxli. 
kaivalya, the state of being not 
connected with anything 
else, cxxxvii. 
koti, extreme, 141 . 
kosas, sheaths, cxxxiv. 
kratna, order. purva°, prior, 
177 ; para°, posterior, 177; 
saha°, simultaneous. 177. 
— kopa, incompatibility of 
the order of cause and effect, 
121. ff. 

klesa, passion (raga, dvesa, and 

moha), 130, 210 ; five-fold, 
same as satpklesa, 131. — 
avarana, kles'as as covering, 

209, 210. 

ksanabhangavada, the theory 
of momentariness of things, 
121 . 

ksanika, momentary, cxli. 
ksanti,-P. khanti, acquiescence, 
20! , 2G2 ; duhkhadhivasana", 
patience accepting miseries, 
202 ; dharmanidhyana”, 
patience by meditating upon 
the elements of existence, 
202 ; parapakaramarsana”, 
patience bearing injuries 
done by others, 202 ; ruci. 
liking; chanda, desire; 
labdhi, view, 203. 
khandha (P.), S. skandha, 
q. V., 141. 


gaganopama, like the sky, 83, 

88 . 

gandharvanagara, an ima- 
ginary town in the sky, cx'x, 

38. 

gambhlrajfieya, the knowable 
that is profound, 176. 
gunas, qualities, ingredients, 30. 

36; identity with dravya, of, 91 
gunin, one with gunas not 
different from gunas, qua- 
lities, 91 . 

grahanagrahakabhasa, with 
the appearance of the perci- 
pient and the perceptible, 

155. 

grahaka, percipient, 24. 
grahya, perceptible, 24. 
catuskoli, four points, 191, 192. 
calacalaniketa, with an un- 
fixed home, 46. 

citta, mind, cxxx, cxxxlii, 
cxxxv, cxlii ; it does not relate 
itself to an object, 135, 137, 
138; it is the seed of all, 137; 
it has no origination, 137, 154 ; 
it is not found, 139, 168 ; 
duality is only it, 172 ; all 
this is it, 167,172; without the 
objective cause it is moksa, 
187; when without an objec- 
tive cause it has no origina- 
tion, 184; this non-origination 
is unconditioned and always 
the same and free from the 
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two, 185 ; nothing to be 
seen by it, 137, 138 ; no 
Brahman (creator), etc., ex- 
cepting it, 1 72 ; nothing visible 
excepting it, 1 73 ; it is in the 
form of the subject and the 
object; 173 ; it is with and 
without movement (spandita) , 
1 73 : the creation is owing to 
its movements. 173 ; cessa- 
tion of its movements is 
Brahman, 79 ; asanga, with- 
out relation, 172 ; ahasasama, 
like the shy, 169; nirvisaya, 
without the object, 172 ; — 
abhinivesa, adherence to, 167; 
— ^ihsaniya, — drsya, (c/. mano 
drsya, 67) to be seen by, cxxiv, 
145, 166, 184; — dhara, conti- 
nuity of, 1 39 ; — nasa, dis- 
appearance of, cxxxi; — matra, 
purej 186-187, 167; — spanda 
(or cit°) is expressed by such 
terms as jiva, etc., 173. 

cinmatra, pure thought, cxxxvii, 

chayatman, atman in the form 
of a shadow, Ixlxxxvii, 
Ixlxxxviii. 

chayapurusa, a person in the 
form of a shadow, Ixlxxxvii, 
Ixlxxxviii. 

janmasamklesa, irhpurity 

through the birth, 131. 

janya-janaka, to be produced 
and the producer, 1 18, 


jagarita, wakefulness, 145-147. 
jagrat. wakefulness, 165, 1 67. 
jati, birth, origination, 50, 108 ; 
dispute on, of the existent, 
and of the'non-existent, 101 ; 
neither of the existent nor of 
the non-existent, 101; of 
different tilings, 149 ; teach- 
ing of and its significance, 
149. — vada, theory of, 104. 
128, 148; refutation of, I05ff. 
jiva, cxxx 50 ; neither a transfor- 
mation nor a part of Atman, 
7 ; nirmitaka, i. e., ‘made 
by supernatural power, 1 70 ; 
mayamaya, r. e., made of 
illusion, 170 ; svapnamaya, 
f.e., made of dream, 169. 
jfiana, knowledge, civ, cvi, 
cxxxv, cxxxviii, 68, 83-85, 
88 ; akalpaka, 68, 83 ; aja, 
68. 209 ; anutpannapra- 

dhvatnsi, 85 ; anutpadarupa, 
85 ; (c/. anutpadalaksana 

prajnaparamita, 85 ;) aprapti- 
laksana, 85, 198 ; asanga, 68, 
85, 209 ; asangalaksana, 68, 
85, 172 ; asangasvabhava- 

laksana, 85, 172, 198 ; akasa- 
' kalpa, 83 ; atmasatiistha, 
72-74 ; alambanam nopa- 
labhate, 73; alambyam 
artham nopalabhate, 73 ; 
jneyabhinna, 68, 83 ; trividha, 
viz., svasamanyalaksanava- 


280 


aGAMA3aSTRA 


dharaka, utpadavyayava”, 

and anutpadanirodhava'’, 198; 
nihsanga, 209 ; vijnaptimatra- 
tve sthitam, 73; vijnapti- 
matravyavasthitam, 73; not 
mentioned by the Buddha 
212 . 

jneya, knowable, 68 83 84 

88. 198. 199; referring to 
Brahman, 68; referring to 
the objective -world, 83, 87. 
■~abhinna, not differentfrom 
cxxxvi. 68, 83; is transforma- 
tion of vijnana, s. V., 85,86; 
—avarana, covering of, 2i0 • 
-anupalabdhi, non-percep- 
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object ; is prajnaparamita, the 
highest excellence of -wisdom; 
atman, 193, 194, 202. 
tantra, same as paratantra, q v 
176. ■’ 

tanmatra, a subtle and primary 
element, 35. 

tamas, darkness, one of the 
three constituents of the 
primeval cause in the Saiikhya 
31. 

tayin, one who ''instructs the 
way known to oneself, 212 . 
turiya, same as turya, q. v., 
Ixxxxv, Ixxxxvi, ci, cxv 

5, 7. 


tion of 210 • S i TZ' 

perception of 21 1 '« >l>e 


perception of, 211. 
jyotismat, luminous, c. 
tattva, category, 30 , 31 35 . 


Self in its unconditioned 
state, Ixxxxv, Ixxxxvi, ci, cxv, 
4; 5, 6 , 7, 12. 


truth. 37, 44 47 65 66 ' '2- 

"• Jkarma in BoddM,’ ’“r '“T'- referring to A, 


, ’ vju ; same 

as dharma in Buddhism, 90- 
• _ agrahana, non-grasping 
^-apratibodha, non- 
mahzation of, 6, 7;- avatara, 


--7 * 

Self in the dreaming state, 
Ixxxxv, Ixxxxvi, Ixxxxviii, 
c-cii, cxiv, cxv, I, 2, 4 , 5 , 6 , 

10-12,31. 


causing de.oe„t lead ' 

'»• l55t_avaH,.„i|,^i, 'ea^e™ pre-Sankara, of the 

intention nf lea-j- ’ Vedanta, cm 


-mention of lead n: 

'50.-pratyStmagaSaT """" '^9. 152. 

^ble only bv *50. 


able only by oneself, / 5 | 

tMhlgaia, Buddha, 151, 215. 

!’ e^'-eye jfiSna, knowledge 
trevrug „o, the two „ 


trilaksana, doctrine of three 
characteristics, cxxxxv. 
trisvabhava, doctrine of three 
characteristics, cxxxxv. 
darsana, view, 130; -marga, 
path of illumma 
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dausthulya, bad condition of 
the mind, 188. See klesa- 
and jnana-avarana, 
dravya, substance, identical 
with gunas, qualities, 91 . — 
tva, the state of, 156. 
diastavyopasama, cessation of 
the visible, 103. 

dvaya, the two, referring to 
grahya, perceptible, and 
grahaka, percipient, 24, 66, 
67, 132, 165, 172, 180; refer- 
ring to the two extreme views, 
102. See advaya. — abhava, 
absence of, 1 80 ; — abhasa, 
appearance of, 66, 67, 165- 
166; — nisrita, P. nissita, 
regarding to, 103, 
dvicittata, the state of with two 

minds, 139. 

dvipad or dvipada,, biped, man, 
83. — uttama, — vara, great- 
est of men, referring to the 
Buddha, 83. 

dvesa, aversion, one of the ten 
impurities, 210. 
dvaita, duality, 67. ' 
dharma, duty, 34, 48 ; same as 
the tattva of the Sankhyas 92; • 
an element of existence, a 
thing (artha, padartha) 89; 
definition and explanation 
of, 89; details thereof, 87- 
88 ; like sky, 83, 87, 88 ;■ 
anutnanna, not nroduced. 


204, 206 ; alabdhavarana, 

without coveriiig. 211; 
adinirmala, unsullied from 
the beginning, 211 ; adi- 
suddha, originally pure, 21 1 ; 
adfpan’suddha, perfectly pure 
from the beginning, 211; 
adibuddha, originally know- 
ledge, 201-202, 211; adisania, 
quiescent from the outset, 
204-206 ; nihsvabhava, with- 
out innate characteristics, 
204 ; prakrtinirmala, naturally 
.unsullied, 211; prakrtinivrta, 
naturally merged in nirvana, 
204-206 ; prakrtiprabhasvara, 
naturally shining, 211; su- 
nirvrta, well merged in 
nirvana, 204-205 ; equal, not 
different, without origination 
and disappearance, 204- 
205 ; not mentioned by the 
Buddha, 212 ; use of, in the 
sense of element of exis- 
tence, in Brahmanical works, 
93 ; significance of the use 
of, in Book IV, 92 ; same 
as bhava in meaning, 93 ; 
dharma arid dharman are two 
different words for the same 
thing, 92. — kaya, cosmicalbody 
of the Buddha, 307. — dhatu, 
essence of reality, cxxvi, 

188-190, 192-194, 199, 200.— 

nairatmya, unreality of, 21 1. 
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dharmin, according to the 
Buddhists there are only 
dharmas and no dharmin as a 
separate entity, 89-90 ; views 
of the Sankhj-as, Vaisesikas 
and Naiyayikas on, 90. 
dhatu, organs of sense, their 
objects, and the conscious- 
nesses arising from their con- 
tact, 141 . — vada, alchemy, 34. 
dhyana, meditation, twofold, 
of rupa and arupa, each of 

four kinds, 95-96. 

dhruva, enduring, cxxxvili, 
cxxxix, cxl, cxli. 
dhrauvya, the state of being 
enduring, cxl. See sthiti 
and avasthiti. 

na-vyavastha, absence of 
finality or conclusion, 114. 

naman, 129. 
nana, manifold, 41 , 
nldra, sleep, 6, 7, 294, 
niVisanga, free from attachment, 
cxxv. 79, 180, 186. 

nihsvabhava, rvithout innate 
characteristics, 87, 137 ; — 

ta, 189, 204. 

nigrhlta, suppressed, cxxii, 

. cxxxv. 

nitj-a, eternal, cxxxviii, cxxxix, 
cxli, cxliv. — ta, eternity, 
cxli. kulastha°, as unchange- 
ability, clxxxxi ; santati'^, 
as continuance, cxxxxi. 


nitya^anitya, eternal and not 
eternal, 103. 

nimitta, cause (objective), 131 ; 
rupasatpjnaka°, sabda°, 

gandha°, rasa°, sprastava°, 
dharma°, 131, 132; specific 
appearance of a thing (ava- 
sthavisesa), 1 83 ; not touched 
by mind, 137. — grahin, 
percipient of, 183. 

niralambavada, the theory 
advocating the absence 
of the support of mind, 
86 . 

nirakara, formless, cxxxvi. 

nirabhasa, without any sense- 
image, cxxxvi, 80, 81, 172, 
187. See anabhasa. 

niruddha, completely sup- 
pressed, cxxxv. 

nirodha, disappearance, 39, 105; 
briefly for samjnavedita- 
nirodha, an intense abstract 
meditation, ICO. — samapatti, 
a kind of intense abstract 
meditation,’ 99. 

nirnanakaranatmaka, essentially 
not diverse, 50. 

nirmana, magical creation, 171. 
— ka5'a, supernatural body of 
the Buddha, ' 171 ; — citta, 
mind of, 171 . 

nlrmita or nirmitaka, created 
bj' supernatural power. 170, 
171. 
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nirvana, apravrtti, not coming j 
forth, not arising, cxxxviii, 

cxlii, 50, 81, 205. 

nirvisaya, objectless, cxxxvi. 
nirvikalpa, indeterniinate, cxxi, 
cxxxvi . 

nispanna, =parinispanna, 

cxxxv. 

nairatmya, the state of being 
without atman, i.e., svabhava, 
nature, i49. A. 

Nyaya, 91 . 

pancavitnsaka, a collection of 

twenty-five, 35. 
panjika,- commentary, 43. 
pafinalti (R.), S. prajnapti, q. v. 
pada, state, 194. 
paratantra, dependent, 132, 
174-177, 179.— laksana,— 

svabhava, characteristic of, 
nature of, 176, 177, 199, 200. 

paranirapeksa, independent of 
others, 111. 

paramartha, absolute truth, 49, 
87, 108, 205, 214.— naya, 
view; — satya, truth, 162, 163, 
173, 189; as upeya, to be 
approached, 175. 
parikalpita, imagined. — laksana. 
characteristic, — s v a b h a v a , 

nature, 176-179, 199,200. 
parinirvana, 99. 

parinama, transformation, 

cxxxxi. — nityati, eternity as, 
cxlxxxi ; — vada, theory of, cx. 


parinirvrta, perfectly merged in 
nirvana, 204, 205. See su- 

nirvrta. 

parinispanna, perfect. — laksana, 
characteristic, — svabhava, 

. nature, 176-179, 197, 200, 

paripaka, maturation, 200 ; 
atma°, of one’s own self, 
200 ; sattva°, of the people, 
200. 

paripacana, maturation, 200. 

para°, of others, 200. 
pasu, a person in bondage, 35, 
pakya, to be, made matured, 

199, 200. 

Pas'upata, a philosophical 
system, 35. 

pathakrama, the order of 
reading, 190. 
pada, quarter, 9, 31. 
pudgalanairatmya, unreality of 
the individual ego, 211. 
puranasthitidhannata, the nature 
of the elements of existence, 
that remains from the past, 

214. 

purusa, person, 35. 
purvaparakotipariksa, examina- 
tion of the first and the last 
points of the world, 123. 
purvaparakolyaparijnana, abso- 
lute ignorance of the first and 
last points of the world and 
, things, 123. 
prthak, different, 41. 
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prakasavat, shining, c. 
prakrti, primeval cause of the 
Sankhyas, 31 ; nature, 61, 109, 
111, 140, 201,204. 
pracara, state, 69. 
prabhu, po'werful, 22. 
pradhana, primeval cause of 
the Sankhyas, 1 13. ■ 
prajnaptl, P. pannatti, practical 

denomination, 130, 131 ; 

derivation of, in Pali, 130, 
132-134; there is only 
prajfiapti and not anything 

real (vastu), 134, 135, 

137. 

prajfiaparamita, asangalaksana, 
having the characteristics of 
not attachment or relation, 

193. 

praticchaya, reflection, 80. 
pratityasamutpada, dependent 

origination, 47, 103, 176. 

Pratyabhijna, a school 
of Indian Philosophy, 
Ixxx. 

prapanca, expansion of the 
universe, visible world, ex- 
pression, 8, 42, 43-45 , 47. — 

upasama, cessation of, cxix, 

42-45, 47. — vilaya, dissolu- 
tion of, 43. — ^vilayavada, 301. 
prabodha, awaking, 75. 
pravina, clever, 207. 
prastha, a special standard of 
measure, 11. 


prajna, intelligent, the self in 
the state of deep sleep, 
Ixxxxv, Ixxxxvi, Ixxxxviii, c, 
ci, cii, cxiv, 1, 2, 4-6, 11, 12. 

phassa (P.), S. sparsa, touch, 
contact, 97. 

phasu (P.), pleasant, 97. — 
vihara, state, 97. 

bahya, external, 47. — artha, 

a thing, is vijnanaparinama, 
transformation of conscious- 
ness, 87. 

buddha, same as bodha, i.e., 
advaya jnana, 201. — gocara, 
sphere of the Buddha, 1 87 ; 
— bhumi, the field or^ 

activities of Buddhas, 187 ; — 
visaya, province of Buddha, 

187. 

bijankuradrstanta, the illustration 
of the seed and its sprout, 125. 

buddhi, intellect, 34, 73. 

bhaktivada, secondary sense of 
a speech, 1 0. 

bhafijika, explanation, com- 
mentary, 43. 

bhava, object, 17, 23. 26,28, 
29, 41, 60, 61, 108. — kalpana, 
assumption of, 133; — abhava- 
kalpana, imagination of an 
object and non-object, 133; 
— abhavadarsana, the view 
of an object and non-object, 

1 04 ; — nislha, firm adherence 
to, 162. 
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bhavana, meditation, 130. 
bhuvanakosa, the system of the 
world, 34. 

bhuta, existent, cxxi, cxxii ; 
elements, cxviii, 30, 35 ; 

object, 17, 144. — koti, 

highest point of truth, 189, 
194. 

bheda, object, 17, 18, 22. 
Brahman, is the cessation of 
the movement of the citta, 
173; is the citta when free 
from movement and sense- 
image, 79; (creator) and 
others are nothing but citta, 

172. 

b r a h m a n y a, befitting a 
Brahmana, 194, 195. 

Mathura, a city, Ixvi. 
majjhima patipada (P.), S. 
madhyama pratipad, middle 

path, 102, 104. 

Madhu Brahmana, a particular 
section of the Brhadaranyaka 
Upanisad, 55. 

Madhuvidya, a particular 
Brahmavidya, cxxxv, 55. 
madhyama pratipad, middle 

path, 102, 104. 

madhystha, standing on an inter- 
mediate position, 1 0. 
manana, thinking, cxxi. 
manas, 67,68. — ksaya, destruc- 
tion of, cxxxvi ; — nasa, dis- 
appearance of, cxxxvi ; — 


pariksaya, complete, destruc- 
tion of, 293 ; — prasamana, 
cessation of, 293 ; lay a, dis- 
appearance of, cxxxvi ; — 

spandita, vibration of, 26. 
manovijfianavyavrtti, ceasing to 
exist of the consciousness of 
the mind ; this is nirvana 81 . 
mantravada, formulas of 
sacred texts or the science 
of magic, 34. 

martya, mortal, 108-110. 
mahat, the second tattva in the 
Sankhya system, 35, 36. 
mahajnana, with great wisdom, 
208. 

mahakasa, cxxxvi. 
mahadhi, one with high intel- 
lect, Bodhisattva, 198. 
Mahayana, 39, 199. 
matra, measure, 9, 12. 
mana, measure, 1 1 . 
maya, illusion, cxvi, cxix, 
cxxxii, cxxxiii, 35, 62, 164, 

1 65 ; has no beginning, 7 ; is 
seen, but does not exist, 151, 
163. — vada, cxlv; — hastin, an 
elephant called up by, 152, 
153. 

margajnata, the state of the 
knower of the path, 198. 
mukti, cxxxvii. 

mudha, stupefied, cxxxvi, 77,294. 

mrditakajaya, one with pas- 
sions removed, 78. 



AGAMASASTRA [Appendix Xl 


286 

moksa, 43 , 47. 
yuktiyukta, reasonable, cxxvii, 
61. _ . ~ 
yoga, 35, 77. 

rajas, one of the three consti- 
tuents of Prakrti of the 
Sankhyas, 31. 
raga, lust, 210. 

laksana, characteristic, 168 ; 

hot taught, absence of, 169. 
laksanasunya, without any 
characteristic, 168. 
laksya. to be defined, ,169; 
not taught, absence of, 
169. 

laya, disappearance, II, 37 ; 
the sleeping state of the 
mind,, cxxxv, 69, 76, 77, 
294. 

lingatman, Ixxxxvl. 
loka, people, 36. — anuiafijana, 
pleasing of, -36 avatarana, 
making descent of, 150. 5ee 
tattvavatara, sattvavatara.— 
utta? a, supra-mundane, cxxvi, 
cxxxix, 195-198;— uttama, 

above supra-mundane, 197; 
— dhatu, the world, 201 ; — 
pakti, maturation of the 
world, 201 ;— sainvrti satya, 
practical or empirical truth 
of the people, 214. 
laukika, mundane, 196, 197. 
suddha°, pure, 196 
197. ’ I 


I vastu, a thing, the real, cxxiv, 
198. abhava, absence of, 
180. jnana, the knowledge 
of, 198. 

yadrcchika,' accidental, 46. 

vasana, impression on the mind 
of the past ideas, cxxxiii, 
cxxxiii, 87. 

vlkalpa,- false idea, creation, 8.. 

viksipta, distracted, cxxxvi, 77, 
79. 

viksepa, distraction, 79. 295. 

vljnapti, consciousness, cxxxvii, 
68, 153 ; synonymous with 
vijnana, q.v.— rnatra, 73, 86. 

' 'ta, cxxxvii, cxxxviii,'Txlii. 
73,. 187, 188; °vyavasthana 
(jnana), 73. 

vijnana, P . vinnana, conscious- 
ness, cxxxii, cxxxiii, cxlii, 68, 

73, 85,. 87, 154-57 ; there . 
is only it, and nothing else, 

153 ; utpannapradhvarnsi, 85 ; 
nimittalambana, visayavaici- 
^O^^^nngalaksana, 85 ; syno- 
nymous with alaya, citta, 
cesfa, tribhava, manas, 
vikalpa, vijnapti, 68, 153-154, 
as well as with jnapti. — 
nirodha, suppression and 
nirvana, extinction of , ispuru- 
sartha, 82, 81 ; — parinama, 
transformation of, 87;— vada, 
cxxxi, cxxxii, cxlii, 86, 136 ; 
—spandita, vibration of, 155. 
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vidya, one of the tattvas in the 
Pas'upata system, 35. 
viparyasa, false notion, 136, 
137. 

vipranasa, disappearance, 162. 
vibhu ; all-pervading, 1 , 4. 
vibhuti, expansion, 3 ; mani- 
festation, 35. 

vivacana, synonym, cxxxx. 
Vivartavada, the doctrine main- 
taining that the appearance 
of the universe is imposed 
on Brahman, cx. 
visarada, scholar, bold, 207. 
Visistadvaitavada, cix, cx. 
visva, the embodied self in the 
waking state, Ixxxxiv- 
Ixxxxviii, cii, cxiv, 1, 2, 4-6, 
9,11,12,31. 

visaya, field of activities, 69, 
187 ; object of senses, 31 . 
vihara, field of activity, 69, 
187. 

vrttiksaya, loss of the action 
of the mind, 82. 
vrddhasammati, approval of 
the old teachers, Ixix.' 
veda-para'ga, 44. 
vedapara-ga, 44. ■ 
vevacana (P.), S. vivacana, q.v. 
Vedanta, xlvi, Ixxxiv, 44, 101, 
175, 214. 

vesarajja(P.), S. vaisafadya, q.v. 
vaitathya, unreality, ciii, 15. 
16, 47, 


vaisaradya, P. vesarajja, 
intrepidity ; derivation and 
meaning of ; four-fold, 
206-208! 

Vaisvanara, belonging to all 
men, Ixxxxv, Ixxxxvi, c, ci. 
vy&ya, change,'! 58. 
vyavadana, purification, 103, . 

129. 

vyavahara, common use,. 129. 
— naya, practical point of 
view, 162; — satya, empirical 
truth, 162, asupaya, means, 

175. ' 

vyavaharika satya, empirical 
truth., 175, 178. 

sakti, one of the tattvas in ihe 
Pas'upata system, 35 ; energy, 
91, 121-123; cannot be estab- 
lished in the coming into 
being of anything 123. — mat, 
one with, 91 . No difference 
•between s'akti and s'aktimat, 

91 . - 

saipklesa, impurity, 129, 130. 
sama,. equanimity, 77. — prapta, 
one that has reached, 77, 
santi, peace, 75. 
sarad, autumn, 207. 
sarada, timid, not bold, 

207. 

saradya, P.sarajja, timidity, 207, 
308. 

sariraltman, incorporated soul, 
Ixxxxli, Ixxxxviii. 
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sastra, Chinese lun, Tib. 
bstan.bcos, Ixii. 

sasvala, eternal, always existing, 
cxxv, cxl, 160. — asasvatabhi- 
dha, appellation of eternal 
and non-eternal, 1 64. — vada 
the theory of eternity, cxllv, 
,162. 

siva, one of the tattvas in 
Pasupata system, 35 ; calm, 
50. sada°, one of the tattvas 
in Pasupata system. 

5uddhadvaltavada, the theory 
of the Pure Monism, cx. 

suddhi-asuddhi, purity and 
impurity, 104. 

sunya, 47. — ta, 47, 189, 211. 
— pravesa, maha-, 95. 

sramana-brahmana, 194. 

srutiprasthana, the Course of 
Revelation, cili. 

Sresthayana, same as Maha- 
yana, 199. 

sadvimsa, consisting of twenty- 
six, the philosophical system 
of Patanjali, 35. 

samvitti, consciousness, 86. 

samviti, covering, i.e., empiri- 
cal truth, 161, 163, 173, 175. 
— satya, empirical truth, 
162. See kalpitasamvrti, 
satya. 

saipsara, 141, 143, 160, 162, 
205. 

sakasaya, with passions, 77. 


sakkaj'aditthi (P.),S. satkayadrstl, 
the theory of individuality, 

26-27. 

saipklesa, impurity, 129, 130, 
131. — upalabdhi, experience 
of. 131, 132. 

samkhya, understanding, 129. 

sa-ce (P.), in the sense of tac 
cet. See sa-yatha, sa-yadl.55. 

samjna. consciousness, 96; 
designation. 129. — ^vedita- 
nirodha, a samadhi in 

Buddhism, 96, 99, 100. See 
sannavedayita° S- samjna®, 
q. v., 96, 99, 100, Accord- 
ing to Chinese P.samma®, S, 
samyak® for sanna®. 

sati (P.), S. smrti, meditation, 

45 . 

sat, existent, not arising from 
the existent or the existent, 

cxxi, 147-148. 

satkayadrstl, P. sakkayaditthi, 

q.v. 

satkaryavada, the theory 
that the effect exists in its 
cause, 101, 102; Buddhist 
views on, 101. 

sattva, one of the constituents 
of Prakrti in the Sankhya 
system, 31; people. — avatara, 
causing the descent of, or 
leading .the, 150. — paripaka, 
the act of maturing the, 
200 . 
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satya, truth, 162; vyavahara°, 
practical ; paramaftha° or 
paramarthika° , transcenden- 
tal, 162, 175, 178; pratibha- 

slka°, existing in appearance, 
178; vyavaharika° , 162, 175, 
178; sarnvrti°, empirical, 162. 
sadbhava, 161. 

sanimitta, with (objective) 
cause, 131. 

sanirvana, extinct, cxxxvi, 81 . 
santati, continuance, cxli. — 
nityata, eternity as continu- 
ance, cxiiv. 

sandhi, =abhisandhi, intention, 

150. 

sama, always in the same 
condition, 73, 184, 185. — ta, 
49, 72, 73, 194;— prapta, 78, 

-See samaprapta. 
samadhi, intense abstract 
meditation, 70-72, 74. vajro- 
pama°, thunderbolt like, 

307. 

sambuddha, perfectly under- 
stood, 83. 

sambhava, origination, 63, 115; 
is not of the non-existent from 
the existent, 1 47 ; possibility, 
171. 

sambhuti, birth, 63 ; various 
explanation of, 64. 
sammuti (P.), S. sammati, 
general consent, 162. — satya, 
truth bv. 175. 


sa-yatha, in the sense of tad 
yatha. See sa-ce, sa-yadi. 

55. 

sa-yadi. See sa-ce, sa-yatha. 

55. . 

sarva, all. — jna, knower of, 

omniscient, 70; — ta, tva, 194, 
1 95, 1 98, 1 99. sarvajiiatva— 
vada, cxxxxv. sarvabija, seed 

of all, 136;— ka, 188. 

sahaja, innate. 111. 
samvrta, pertaining to sanivrti, 
q.v.', 178. 

sanasiddhika, self-existent, 

111 . 

Sankhya, 101, 102. 
sadhyasama, that which is 
yet to be proved, 125. , 
samanyadharma, common 
quality, 9. 

samya, = sama, q. v., 208, 

217. 

sukhasthiti or sukhavasthiti, 
pleasant state, 97. 
sunirvrta, perfectly merged in 
nirvana, 204, 205. 
susupta, referring to Prajna, 
Ixxxxvi; deep sleep, 34. — 
stha, one in the state of deep 
. sleep, Ixxxxviii. 
susupfi, deep sleep, 34. 
sutraprasthana, the Course of 
Sutras, civ. 
srsti, creation, 37. 
stabdhibhava, stiffness. 78. 
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sthiti, continued existence, 37 ; 
the position, of citta, 186; 
the niscala or unwavering 
. position of the citta is 
the field of the Buddhas, 
186. 

sthanidharma, 20. 
sthira, cxxxix. See dhruva. 
spandita, vibration, cxxv. 
sparsa, • P. phassa, touch or 
contact, 99 : is three-fold, 
anlfijya, akincanya and ani- 
mitta, 99, — vihara, (for P. 
phasu°, Tib. bde. gnas. pa), 
pleasant state. 

smrti, meditation, 45 ; codes of 
law handed down memoriter, 
45, — piasthana, the Course of 
Tradition or Remembered 
Texts, ciii, 

avadha, kara, the exclamation 
svadha, 46. 

svapna, dream, cxix, 6, 7, 15 — 
19,38,66, 67, 143-146, 165, 
166, 295. — atman, in the state 
of, Ixxxxviii.— drs, dreamer, 
166. 


svabhava, nature, no origination 
of, through cause and condi- 
tion, 1 10; cannot be artificial, 
110; is always non-origina- 
tion, III ; refutation of, 140. 
svarOpa, natural state, cxxxvii. 
svalaksana, own characteristic, 

89. " ’ 

svastha, restingin itself, cxxxvii, 
81. 

svabhavika, natural. III. 
hetu, cause; nirvartaka, 
bringing about, 128; nimitta, 
obj eclive , 184 . — praty ay a , 

condition, 176,; — samagrT, 
totality of, 179. — phala, effect 
of cause, 1 59 ; their relation- 
ship is not possible, 115-121 ; 
— ^bhava, causation, cxxiv ; 
not possible, 125, 158; — 

avesa, adherence to, 159, 
160; — udbhava, arising of, 
159; — vyavastha, a settled 
rule of, there is none, 
126. 

hcya, that which is to be 
abandoiied,' 199. 



ADDENDA ET CORRIGENDA 

INTRODUCTION 


P. xlix, note 2. Certainly this reason drsyatva is 
not in our text, but in Sankara’s own commentary 
(II. 4 : drsyatvad iti hetuh). . It may be noted here in 
this coimexion that in the later Vedantic works drsyatva is 
one of the main hetus for inferring that the outward 
world is false {Advaitasiddhi, Advaitamanjarl ed., p. 2 : 
vimatam mithya drsyatvad). 

P. Ixxxix. As regards the commentary on the 
NUTU, I am thankful to Sachindra Nath 
Chose of Benares for his kindly sending me a trans- 
cription of it made by himself in Bengali characters from 
a MS in the library called Malatlsaradasadana of Ray 
Govinchandji in Benares. It is not complete 
and runs up to pratyagekarasah of the original text in the 
ninth and the last section. Yet, it contains a separate 
loose page in which the last portion of the commentary 
is copied. Here in some of the colophons it is called 
Vivarana, while in others Vicrii. According to the 
present MS this commentary is by Gaudapada 
as is quite clear from the colophons, some reading Srt- 
gaudapadlya° and others °srisukayogIndrasisyasrIgauda- 
padacaryakrti° . It begins thus : 

sriganelaya namah. srinrsimhaya namah. 

nirastasakalanarthaparamanandarupine | 
nrsimhaya namaskurmah sarvadhlvrttisaksine |{ 1 
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3 V'itpadal)jarajolesasamparkat sahasa sakrt I 
sarvasamsarakino ’ham tan nalo ’sinl gurun sada || 2 
tapanTjmrahasj'arthavivr{i[r] lesato mayn 1 
kriyate ’Ipadhiyam' tasmat ksantavyam ksatam 

utlamaih || 3 

ilia purvasmin granlhe nrsimhakarabrahmavisaya 
nirupadhikabrahmavidj'aphaladhigaln. tatha hj' nktam 
V a r t t i k a k r d b h i h 

nrsimhabrahmavidyaisa vj’akpa jnanasiddhaj'e | 

And it ends thus : 

tapanij'arahasyarthadipika timirapaha | 
gurvanugrahalabdhaisa satam aslu sukhaptaj^e j| 
saccidanandapurn[a 3 'a] pratyagekavasatmane | 
lejase niahale bhuyan namah puinsimharupine |1 
5 fasya samsmrtiinalrena laranti bhavasagaram ] 
tarn nato ’smi gurum bhaktya dhiya vaca ca 

karmana || 

iti srimatparamahamsaparivrajakacaryasrunacchuka- 
munindrasisya-srlmadgaudapadamuniviracite uttaratapa- 
m 3 mvivarane navamah khandah. subham astu. sri- 
laksmimsimho raksatu mam. nrsimharpanam astu. 
tavane vatsare masi sravana ’sitapak.sage | 
pancamirevatlyukte tithau kumbhesapattane || 
nrsinihatapanlyakhyajlkani gaudabhidhani satmi | 
vyasesvaro ’likhat svasl[y]ai 

nrsimhas tena nusUia(tusya.^)tani || 

It is interesting to note that the following passage 
from this kiuorona (pp. 25-26) is identical \vlth that in 
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Sankara’s commentary on the MaU, 1 1 , excepting 
a few unimportant variations as noted in the foot-notes : 

mlyateivahi visvataijasau prajnena pralayotpattyoh 
pravesanirgamabhyam prastheneva yavah. tathonkara- 
samaptau punah punah^ prayoge ca pravisya nirgatav ^ 
ivakarokarau makare ’ntye ’ksare'ekibhutav ivakarokarau. 
tatha susupte prajne visvataijasau®.^ minoti jagradadi- 
yathatmyam janatity arthah.'* apitis ca jagatkaranatma ca" 
bhavati . 

P. cxxxv. Regarding the identity of citta and 
Brahman, see YV, III. 64. 31 ; 65. 3 ; 66. 14 ; 
96. 56, 66, 73; IV. 35. 20-23, 54. 20. From these 
verses we can gather that fiVa, cit, atman, brahman, 
sunya, nairatmya, etc., are the different expressions of 
citta. From the same authority (III. 122. 35). we also 
know that such names are made by the authors of 
sastras in order to supply some terms required by them : 

sastrasarnvyavaharartham tasyasya vitatakrteh | 

cidbrahmatmeti namani kalpitani krtatmabhih |i 

P. cxxxvi, note 8. For manahJisaya there is manah- 
pan^saya in YV, III. 116. 13. It has also 'rnanonasa 
(III. 95. 35-36) and manahprasamana (III. 122. 27). 


* S omits it. 

^ S nirgacchata. 

^ For susupte "taijasau” S Jias visvataijasau susuptakale prajne. 
■t S minoti ha va idam sarvam jagad. 

5 S omits it. 
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5. It is quoted in p. 27. 

6. On the creation from Prana see KtU, III. 3 
and BS, I. 1 . 23, 28. Here in the karika we have an 
Idealistic view (Vijnanavada). 

9. For aplakama see BU, IV. 4. 6. For hhogartham 
srstih see Sridharasvamin on BP, III. 7. 4: 
avidyopadher jivasya hhogartham isvarah srstyadi karoti. 

10. SeeBU, IV. 2. 4; 4. 22; 5. lb'. ' 

12. The word sarVadrs in sense is the same as 
sarVajna ‘omniscient’ (III. 36). His omniscience is, 
according to S a n k a r a (BS, I. 1 . 4), on account of 
his capacity for all knowledge (sarvajnanasaktimatlvenaiva 
sarvajnatvam abhyupagantavyam), or owing to the 
fact that he is never dissociated from his intelligence, 
i.e., all-embracing knowledge (Op. cit., I. 3. 42-: 
sarvajnatvalaksanaya prajnaya niyatam aviyogat). 

On this karika as well as on I. 15 see Upadesa- 
sahasri, XVIII. 26. 

13. In this and the following karikas nidra in 
sense is, in fact, susupta. Here nidra is said to be hija 
‘seed’, i.e,, origin, because nidra being non-realization 
of truth is the cause of both dream and waking. See 
Upadesasahasrl, XVIII. 26 as quoted in NSi, IV. 43 : 

susuptakhyam tamo ’jnanam bijam svapnaprabodhayoh | 
atmabodhagnidagdham syad bijain dagdham yathabhavam || 

This explanation of bija slightly differs from the one 
given before on p. 6. 

14. See I. 16; III. 35. 36 ; IV. 81 . In the fourth state. 
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while, nrJra means the /aya or mudha ‘infatuated’ state 
of the mind, svapna indicates the state called vij^sepa 
‘ distraction ’ . This state of Turya is the state of Brahman. 

15. For b of the karika cf. YS, I. 10: abhava- 
pratyayalambana vrttir nidra. This karika is quoted in 

NSi, IV. 42-. 

16. This karika is quoted in MnU, I. 13, wth the 
reading ajanmanidram for ajam anidram in c. 

1 7 . The following is quoted as from G a u d a- 
pada in Sankara’s Vhnusahasranama-bhasya, 
Mysore ed., p. 18 : 

yad yad dvaitam pfapancasya tan nivartyam hi cetasa | 
manovrttimayam dvaitam advaitam paramarthatah |j 

19. The Pranava-upasana referred to here, is well- 
known in Upanisads, older and later alike (ChU, I. 1 . 1, 
4. 1 ; PU, V. 1-2 ; TU, I. 8. 1 ; MuU, II. 2. 6; MU. 
IV. 4. 37). Here a few words are necessary for the 
real .significance of upasann (sometimes upasana), which 
is enjoined (yunjita pranave cetah, I. 25) and described to 
some extent here by our author. The word upasana is 
derived, as well-known to all, from upa-\/as literally 
‘to seat near at hand (in order to honour or .wait upon),’ 
and -figuratively ‘ to do homage, worship, be devoted 
to ’, etc. But in such Upanisadic texts as mano brahmety 
upasita (ChU, . III. 18. 1), or, sa yo nama brahmety 
upaste (Op. cit., VII. 1 . 5), it has some special meaning. 
The first sentence quoted above does not mean ‘ One 
should worship the mind as Brahman,’ nor do we 
understand from the second sentence ‘ He who worships 
the name as Brahman.’ In both of the cases upa-\/as 
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or upasana gives tLe sense of meditation {dhyana). It is 
in tKe ^vords of Sankara a continuous flow of one 
and the same idea having an alamhana ‘ support ’ 
recommended by the scripture, unmixed %\dth other ideas. 
(BSj IV. 1.7: upasanaip nama samanaprat3?ayapravaha- 
karanam. See ChU, I. I. 1 and our text, p. 48). The 
best alamhana for the upasana of Brahman, as in the 
present case, is Om. We read in the KU, I. 2. 17: 
etad alambanam srestham etad alambanam param ] 
etad alambanam jnat\m brahmaloke mahlyatej] 

The meditation of Om as Brahman, just as the 
meditation of an image {pratima) as Visnu ‘the all- 
per^mding one ’ , is the means for ihe realization of 
Brahman. It is to be noted, according to S a n k a r a’s 
school, that while Brahmajnana leads one immediatel}’^ 
and directly to mol^sa, Brahma-upasana does not do so, 
it helps one in gradually attaining to it and to prosperity. 
Sankara says, it effects the purity of the mind 
and making the truth clear thereby helps us in -acquiring 
the knowledge of Brahman. Besides, there being an 
alamhana ‘ support ’ it is eas3' to make an upasana. 

It is to be further noted that there are Rvo kinds of 
upasana, that involving the contemplation of the Self 
{ahamgrahopasana), and that which is S3mibolical or 
concerned with external symbols {pratiliopasana) . In 
the former, the Self, the Paramatman, is contemplated 
in his conditioned form (saguna) -with the idea that 
‘ I am he’. For instance, we read in the TA, VII. 6 : 

sa 3m eso ’ntarhrdaya akasah, tasmin ayam puruso 
pnanomayo ’mrto hiranmayah. 
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‘ It is tbat space within the heart. Here is the 
Person, formed of thought, undying and golden \ 

Here the person (i.e., Paramatman) within the space 
of the heart with those qualities is to be meditated with 
the thought that ^ I am the Person ’ . 

But where a worldly or external thing which is 
other than Brahman is contemplated being regarded as 
a higher god or Brahman himself that contemplation 
or upasana is sjunbolical (pratiJiopdsana). For instance, 
in the case of the text, mano brahmety upasita (quoted 
above), the mind is to be contemplated as Brahman. 
So here is another instance of pratiJiopdsana. For 
details see BS, 111, 3 and IV. 1 . 

Now with regard to our own case, Om is to be 
meditated as the Self, and so we have also here an 
instance of pratlJippdsana. The three measures (mdirds) 
of Om are to be meditated as Visva, Taijasa and 
Praj'na respectively. And that Om which has no 
measure {amdtra), i.e., the measures of which are not 
considered separately, and which is thus immeasurable 
(amofrc) , or which, in other words, is with unlimited 
measure (anantamdfra) is to be meditated as Turya. 

It is said that in an upasana one thing is to be 
viewed as another thing ; for instance, here the first 
measure of Om, c, is to be regarded as Visva. It 
amounts to saying that these two things are identical. 
But how can this identity be possible ? The answer is 
this that such identity is by no means actual, but owing 
to some common quality {scrndnyadharma) of the two 
the identity of which is intended. This is a well-known 

38— I20TB 
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practice among us. We say of a brave lad that he.' is a 
lion {simho manava.\a.h), though in fact he is not so. It is 
only on account of the common quality, bravery, of the 
lad and a lion that we identify them employing the phrase.. 
Simply following this method of expression our teacher 
has shown some common qualities of the Purusa and 
Om (1. 1 9 ff.) owing to which their identity has been 
made possible. Let us remember here the following 
line of Yaska in his Nt, VII. 24 : bahubhaktivadlni 
brahmanani bhavanti. It means that the Brahmanas 
have a great deal of bhakiivada. But what is hhaJitiVada? 
Durgacarya says in explaining the above line of 
Yaska : bhaktir nama gunakalpana. tena kenacid gunena 
brahmanam sarvarn sarvatha varnayati. tatra tattvam, 
anvesyam. It says that hhal^ti means assumption or 
■ consideration of a quality by which a Brahmana describes 
all things in all kinds of way. But the truth must be 
investigated there. 

I. 20. Evidently the meaning ‘subsequence’ of the 
word uf/jarsa as given in the translation (p. 10) is far- 
fetched. The explanation as offered in' the Vivarana 
attributed to Gaudapada on the NUTU, 2 (see 
pp. 291 ff.) seems to^be better. Besides ‘ excellence ’ , 
the word utkjarsa means ‘ attracting ’ or ‘ pulling up- 
wards ’. Taking this last sense the Vivarana says that 
among the three components, a, u and m of Pranava 
a is guttural and u is labial. So while a is pro- 
nounced from the lower part (throat) of the mouth, u is 
done from the upper one (lips). Such being the case, 
in pronunciation u is, as it were, pulled upwards, 
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Or it may be that u is higher than a, because the former 
is manifested on the lips filling completely or stepping 
beyond the throat, and because it is manifested with 
an effort more than that required for the latter. Let the 
passage be quoted here as it is in the transcription 

(p. '25) : 

akarad utkarsa urdhvam /akrsta iva by ukara[hl 
pranave drsyate. taijasas ca vlsvata[h]. svapnadisu 
akarata utkrstah. uttamo va ukarah vyaptyatisayad 
balatisayac ca . akarasthanam kantham vyapya ati- 
kram[y?]a osthasthane hi tasyabhivyaktih. tenakaradhi- 
kavyaptimattvenokta ukarah viraja iva hiranyagarbhah. 
balatisayatvam ca kharaprayatnavyangyatvlt prana- 
vasthokarasya mandaprayatnavyangyam akaram apeksya. 

The ut\ana ' excellence ’ of Taijasa in this respect 
in relation to Visva is this that the former is nearer by 
one step than the latter to Turiya. 

26. See MU, VI. 5 ; PU, V. 2 : etad vaisatyakama 
param caparam ca brahma yad omkarah. 

28. Note 1 . _ Add SU, HI. 13 ; IV. 17. 

Note 2. Read 21 for 22. 

.. BOOK II 

1 . The phrase, ahur manisinah, is often used not 
only in our text (II. 5, IV. 54), but also in an Upanisad 
(KU, III.4) itself and the BG {XVIII.3). 

4. It may be noted that samvrtatva is referred to 
by g in his commentary on BS, III. 2. 3. 
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5. Cf. MnU, I. 8-11 : 

antar asminn ime loka antar visvam idam jagat [ 
bahirvan mayaya bhati darpane pratibimbitam || 
svapne svantargatam visvam yatha prthag aveksyate | 
tathaiva jagratkale ’pi prapanco ’yam vivicyatam || 
avapne svasattaivarthanam satta nanyeti niscita | 
ko jagrati viseso’sti jadanam asunasinam || 
avapne prakaso bhavanam svaprakasan na hitarah | 
jagraty api tathaiveti niscinvanti vipascitah || 

For prasiddha see 5 on BS, I.l .22. 

7. P. 20, 1. 1. Read ^Thal for 'that. 

9-10. Cf. MnU, I. 7-8. 

21 . P. 31 , 1. 1 7. For 6.3, 8.3 read 6 — 8. 

24. P. 34, 1. 16, Read jyoii° or yoti°. 

32. P. 41, 1. 1. Read \arik.a for hankfl. 

34. For anyabhdva see IV. 53. 

A piece of crystal which is naturally while be- 
comes red in contact with a red flower, yet, it cannot 
be said that it is red either in its own nature (svabhdoa) 
or in the nature of other {anyabhdva). It is true that 
under the circumstances it looks red, yet it is actually 
not 80 , it only appears to be so, for its innate whiteness 
does in no way change. See Sankara on BS, 
III .2,11: na hi svacchah san sphatiko ’laktakadyu- 
padhiyogad asvaccho bhavati, .bhramamatrkvad abhi- 
nivesasya, upadhmam cavidyapratyupasthapitatvat, 

35. P. 43, 1. 5. Read NPTU, NUTU and RUTU 
ioi NPVfNUU and RUU respectively, and \/paj-panj 
for \/pajpan} in 1. 10. 
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For the Prapancavilayaoada showing the rela- 
tionship between the \arma- and jnana-liandas in 
connexion with niyoga one may be referred to 
H i r i y a n n a : Journal of Oriental Research, 1927, 
pp. 109 If,. and the original authorities cited therein. 

36. The smrti quoted here is Vasisthasmrti or 
Vasistha-dharmasastra. S quotes here also the following 
couplet which is not traced : 

yarn na santain na casantain nasrutarn na bahusrutam 1 
na suvrttain na durvrttain veda hascit sa brahmanah i| 

38. For the stanza, sunyam adhyatmikain° see AK, 
IX. 250. For pasya the reading is also pasyan. 

BOOK 111 

' 1 . The upasana mentioned here may refer also to 

Pranava-upasana in 1. 19 ff. See 111. 16. For the true 
significance of upasana or upasana see pp. 295 If., and 
modify the Annotation here in accordance with it. 

3. See MnU, 111. 9 : 

ghatakaso mahakaso ghatopadhikrto yatha | 
dehopadhikrto bhedo jivatmaparamatmanoh |j 

and 111. 25-26 : 

dehendriyamanobuddhipranahainkarasainhatam ] j 
atmasankalanad ajnair atmalvain pratipadyate | 
vahnidhih kasthalohadau vahnisainkalanad iva || 

According to Brahmadatta, one of the 
Samuccayavadin Vedantist, Brahman ^has both origina- 
tion (utpatti) and disappearance {lay a). See Proceed- 
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ings and Transactions of the Fourth Oriental Congress, 
pp. 188-89 ; Srihhasga, 1.4.2 ; Mahanamijanopanisad, 
1.4 ; ViP, VI. 40.39. 

4. Cf. BP, XII, 5.5: 

ghate bhinne ghatakasa akasah syad yatha pura ] 

■ evam dehe mrte jivo brahma sampadyate punah || 

6. P.52, I. 26. Read// for /2. 

■ 11. This karika supports Sankara’s second 
interpretation fidam tv iha vaktavyam°) refuting that of 
the Vrttikara in the AnandamayadhiJzarana of 

the BS, I. 1. 12-19. On this see MnU, III. 27-31 
also : 

deham annamayam kosam avisyatma prakasate [ 
sthulo balah krsah krsno varnasramavikalpavan || 
pranakose ’pijivami ksudhito ’smi pipasitah [ ' 

samsito niscito manya iti kose manomaye || 
vijnanamayakosastho vijanamiti tisthati | 
anandamayakosakhye tv ahankare purakrtaih [j . 
punyair upasanabhis ca sukhito ’smiti modate | 
evam kancukitah kosaih kancukair iva pancabhih || 
paricchinna ivabhati vyapto ’pi paramesvarah | 

12. Cf. ChU, I. 9. 1, VIII. 14. 1 ; BS, I. 1 . 22, 
3.41. 

14. See RV, I. 164.20 ; SU, IV. 6-7; MuU, 
111.1.1-3. 

15. P.58,1.18. Omit/K.2./4. 

16. P. 59, 1. 14. Omit etc. ^ 

17. See IV. 5. 

23. Gaudapada says here that between the 
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two statements in' the scripture that which is with a 
reason is acceptable. Cf. S dh'BS^'JI. 1.4: 

yatha ca srutinam parasparavirodhe saty- ekavaseneta- 
ra nlyante evam pramanavirodhe ’pi tadvasenaiva srutir 
niyeta. drstasamyena cadrstam artham samarthayanti 
yuktir anubhavasya samnikrsyate, viprakrsyate tu srutir 
aitihyamatrena svarthabhidhanat. 

On reasoning [tar^a] see S on BS, II. 1.11. With 
regard to yul^ti we may remember here what is 
said in YV, II. 18. 2-4 about the two sasiras, arsa 
‘ derived from rszs ’ and paurusd ‘derived from men’. 
The author says that a sastra, though it is a paumsa, 
deserves to be accepted, if it is reasonable. One must 
follow reason. A speech, if reasonable, must be accepted 
even from a child, but that which is not reasonable 
should be rejected like a piece of straw though it might 
be uttered even by Brahman, the creator. That man 
is certainly not wise who rejecting the beautiful water 
of the Ganges flowing before him drinks from a well 
thinking only that it belongs to his father : 

api paurusam adeyam sastram ced yuktibodhakam j 
anyat tv arsam api tyajyam bhavyam nyayaikasevina jj 
yuktiyuktam upadeyarn vacanam balakad api | 
anyat trnam iva tyajyam apy uktaip padmayonina j 
yo ’smattatasya kupo ’yam iti'kaupam pibaty apah | 
tyaktva gangam purastham tarn ko na sasty atigarhitam j| 

27'’. Read yujyate for jujyale. 

29, P. 66, 1. 19, Add the after with. 
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30. Here is the Tibetan version : ■ 

gnisi min. yid. ni. rmi. lam. na | » 

gnis. su. snan. ste. the. tshom med | 
de. bshin. gnid. kyis. ma. log' tshe | 
gnis. min. gnis. snan. the. tshom. med || 

P. 67, 1. 5. Read the two for a second. 

31. For manodrsyam see cittadrsyam, IV. 28, 36, 
77. 

P. 67, 1. 13. Read perceptible for perceived. 

2. P. 68, I. 2. Read ViS for Vis. and add 38 
after 111. ^ • 

35. Note 1 . Add 44, 46 after 42. 

36. Note 3. Add cf. sarvadrs, 1. 12 ; IV. 84. 

P.70,1.6. Read T/41? for TA. 

39. Read vai name for namaisa. 

46. P. 80, 1. 24, Read huddha° for haddha° . 

P. 81, 1. 13. 5 shows here the Buddhist views. On 
the next line read 549 for 557. 

BOOK IV 

1. P. 86, last line. Read T for TA^. 

P. 89, 1. 6. Add a after is, and sva before /a/jsana° 
on 1. 14. 

P. 91 , 11. 29, 32.° Read SaS for SS. 

P. 92, note 30. On the word dharma quoted from 
KU see Glasenapp: Buddhism in Kathopanisadinthe 
New Indian Antiquary, Vol. 1, No. 2, pp. 138 ff., and 
Stcherbatsky , Op. cit., p. 68 ff; SMV, pp. 136-7, 
See also MV p. 355 '. nastiha sattva alma va dharmas tv 
ete- sahetukah. 
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2. The word asparsayoga is found at least once 
in a Buddhist work. See Bauddha Gana O Doha, 
Sahityaparisad Granthavali 55, 1323 B.S., p. 19. Here 
the Sanskrit tika which is not edited critically and full 
of mistakes reads referring to a yoga asprsayogotvat for 
which the Tibetan version (Tanjuf, Narthang, Rgyud, 
Tsi, 175''. 4j has mi., reg. pahi. sbyor. bahi. phyir. te 
clearly suggesting its Sanskrit equivalent asparsayogat. 
The only notable difference between the two versions, 
Sanskrit and Tibetan, is this that while the former has 
aspTsa the suggested reading in the latter is asparsa. 
But considering the uncritical way in which the edition 
of the Sanskrit test is prepared and the well-known 
occurrence of the word sparse it naturally occurs to 
one’s mind that the reading asprsa for asparsa is a 
misprint or a mistake of the scribe of the MS used for 
that edition. Another difference is the use of -tva in 
the Sanskrit text, which is not to be found in the 
Tibetan one. According to the former the latter should 
have been written sbyor. bahi. nid. k3u for sbyor. 
bahi. But it is often found in Tibetan versions of 
Sanskrit texts that nid for ~tva- {or eva) is not used even 
when it is necessary ; on the contrary, it is employed 
when it is not required at all. 

4. P. 102, 1. 6. For our MS. Me and some read 
Me and some other. 

11. P. 1 13, 1. 5. Read liarana for Parana. 

12. Note 1. ■ Here ‘elsewhere’ refers to Variants, 

p. 237 . 

20. P. 125, last line. Head caJiramaJ^ah. 


39— 120IB 
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23. Note 1 . PU actually has /affr in the margin 
for hyadir in d. Read here edition for editions. 

P.130,1. 31. Read vis for ^Sh. 

24. P,. 132, note 3. Add 62 after 67 and omit 79. 

28. P. 1 38, 1. 26. Read MuU for MU. 

30. Note 1 . The couplet is from VM, Simon 
Hewavitarane Bequest ed. p. 407 with the variant 
khandhanam ca patipati in a as in Bharatiya Vid3'a 
Series ed.. Part 1, p. 282. 

3 1 . The first half of the karika is identical vnth 
that of YV, IV. 45. 45. 

33®. In such cases {viz., IV. 10, 91-93/ one may be 
inclined to read with some of the MSS (i.e., A’,A“, V^) 
sarvadharmah for sarve dharmah agreeing \vilh Bud- 
dhist works. 

38. Note 1 . In 6 read pratibuddhaVantah as in 
Gilgit Manuscripts, Vol. II, p. 1 00. 

42. P. 1 50, note 5. Read MSA for MS. 

5P. Read nispandat for vijnanat. 

58. For the first half see IV, 57“. For d see LA, 
pp. 28-49 ; vicitra hi yatha maya drsyate na ca vidj'ate. 
See our text, p. 151 , note 8. Read BA for BC on p. 
164, 1. 5, and krtako for tanmayo on 1. 19. 

60=‘. See IV. 99. 

71 . Note 2. It is a speech of Bhagavat. 

72®. See LA, 11. 151-152: vijnanabljam spandate®. 

74. P. 177, 1. 16. Read nasti for ndsti- 

8L. Read Vibhdto for vihhdti. 

P. 188, Note 2. For the meaning of the v/ord 
pardVTtti see P. C, B a g c h i : Studies in the, 
Tantras, Calcutta University, 1939, pp. 87 S. 
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83'*'’. Read °asH-nastVi nasti-nastiii° for ^asti 
nastiti nasti nasttti°. 

84'^. For sarvadrs cL sarvajna (I. 12, III. 36) and 
sarvajnata {W . 85. 89). 

On this see E. O b e r m i J I e r {The Doctrine of 
Prajmpdramita, etc., p. 44) : “When the Bodhisattva° 
has attained the highest of the Unimpeded Paths in 
the Path of Concentrated Contemplation, he is considered 
to have terminated his course of training in the path. 
This last moment of Concentrated trance called the 
‘ thunderbolt-like ’ {vajropama samadhi) is charac- 
terized by the removal of the most subtle forms of 
defilement and of ignorance. It is simultaneous with 
the final momentary Illumination (eliaksam-abhisam- 
hodha), and the culmination of the Bodhisattva's intuition 
of the absolute. All the factors for the attainment of 
the Omniscience of the Buddha are now brought to 
accomplishment. Owing to this, the representation of 
the Absolute appears in its full light ; the differentia- 
tion to subject and object ceases to exist, the accidental 
obscurations which had hitherto separated the Germ 
of the Absolute in the living being now completely 
vanish, and the Germ now coalesces with the Unique 
Ultimate Essence which is personified as the Cosmical 
body {dharmakflya) of the Buddha”.^ 

1 “ At the second moment we have the last Path of Deliverance (vimukti- 

marga). At that time the double representation (i.e., of subject and object) 
disappears, and the object of Concentration (in its true aspect) becomes one 
with the knowledge cognizing it like one particle of water uniting with another 
(chu-la chu bshag-pa-Itar= jafe jalaniksepavat). In the aspect of this intuition 
all the things cognizable in their varieties become directly perceived like a 
myrobalan (Smalaka) fruit on the palm of the hand [koraialatnalakoValj." 
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The special Omniscience which is peculiar only 
to the Buddha {sarVa-akara-jnata) is the knowledge of 
all the aspects of existence as beirig devoid of 'an inde- 
pendent separate reality and as not being liable to 
origination from the standpoint of the Absolute ’ ’ . Op . 
cit., p. 64. 

See Vacaspatimisra’s Nyayalianil^a (Reprint 
from the Pandit), pp. 1 10, 147, 205. 

90. See MSA, XIX, 56 : pancavidham hi vastu 
bodhisattvanam aprameyam. paripacyam vastu sat- 
tvadhalur avisesena. visodhyam lokadhatur bhajana- 
lokasamgrhltah. . prapyam dharmadhatuh . paripacana- 
yogyain vineyadhatuh. samyagdesanavastu vineyo- 
payadhatuh. 

94. P. 206, note 2. Read Woods for Wood. 

P. 207, 1. 13. The word saradya actually occuri in 
Sanskrit' as in parisaccharadya. It means safikpca 
'shrinking’. In Tibetan for it we have hsl^umps. pa 
from sj^um. pa ‘to contract.’ See MV, p. 46; ^S, 
p. 296. 

99. P. 212, note 2,1. 31. Read sl^yoh. pa for 
skyh. pa. 

100. For durdarsa see KU, 1. 2. 12. 

For alata see MV, p. 219 : purvaparakotyanupalam- 
bhad [alata] cakravat (mgal. mehi. hkhor. lo. bshin. no) ; 
p. 221 ; adimadhyavasanavirahitatvad alatacakravat. 





